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PREFACE. 


This book is the second and the concluding part of 
Volume II on the Maha-bharata or Karma Yoga. It is in 
continuation of part I and its pages are numbered accor- 
dingly* A prefatory introduction is furnished in part I 
extending to 38 pages, and a separate one at the beginning 
of this book is unnecessary and uncalled for. That this 
book commences with the Bhishma Parva is a mere matter 
of accident rather than of intention. Bisides, the Bhagavat- 
Gita with which the great Parva starts, is provided with a 
scientific introduction within the text itself containing nine 
full chapters now virtually overlooked, ignpred or unseen, 
by every variety of interpreter and critic of the sacred Gita. 

2 . The main object of this essay is only to set before 
the reader the ordained method and principle of interpre- 
tation of our sacred literature as a whole* the unfortunate 
neglect of which for some time *pa8t, has brought on the 
necessity for self-preservation and self-defence against 
ruinous patronages and destructive attacks. The degradation 
of the literature and the deterioration of the religion quickly 
and conveniently 'Crept in, at the cursed hour and point - of 
life, when the method of interpretation divided itself; alnd in 
course of time, as a matter of natural consequence, Philis- 
tinism and prejudice began to reign supreme. The single 
and the only right method always Ind unmistakably led to 
the highest and noblest regions of religious attainment, 
while the mistaken ones, inevitably conducted to the miser- 
able precincts of the lunatic assylum and to the slaughte- 
rous quarters of tyranny and cruelty. 



3. That the prevailing interpretation is anything 
but the right onoi we have been all along trying 'to prove at 
every ^tep, an-1 place as clearly as possible before our beloved 
readers. Our complaints bad therefore, to be unavoidably, 
though unwillijigly, directed, against every variety and 
gnide of misinterpretation. It is perhaps cowardly to conceal 
or deny the fact that even the spirit of this sincere and 
earnest complaint has been pitiably misunderstood among 
some of our readers; and it is therefore desirable to explain 
ourselves clearly and distinctly with regard to our exact 
attitude in this feeble essay. For the sake of logical simpli- 
city and clearness, we may^ generally classify misunder- 
standing bore into two divisions, namely, passive and active; 
the former includes the majority of the innocent public who 
acquiesce in the prevailing interpretation through incompe- 
tency or indifference or both, and the latter comprises all 
the varieties of interpreters as well as critics and reviewers, 
although no clean-cut demarcation is possible here, as some 
of them too often transgress their confined limits. The 
interpreter sometimes adds to himself the functions of the 
critic and vice versa. The modern Pandit must by all 
means bo acknowledged as the direct and recognised inter- 
preter of the day. He leaves the rest within the tethering 
of his leading strings and is therefore the master architect of 
all the existing confusions. There are two grades in this 

classknownas the Pundit and the Vodantin, both studying 
the literature indepoudeutly and interpreting somewhat diffe- 
r^fftly. There are similar varieties among the critics also, 
besides the diflerences o%| locality such as indigenous and 
foreign. Some critics scrutinize and review the texts from 
historical point of view, others from archeological, social or 
philological points, according to their own professed vocation^ 
or preconceived notions- To this active division > we mua^ 
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add a separate species, who, though virtually fall not undei^^ 
the class of interpreters or critics, cannot be disposed of by 
placing them in the passive division. There are active 
admirers of the interpreters as well as of the critics, mostly 
in cultured circles, who pretend to take a warm interest in 
all that pertains to the persons who stand as their objects of 
admiration. The respective function, attitude and result in 
the workings of these three varieties of the active division 
should now be carefully examined, with a view to convince 
ourselves of their usefulness, uselessness or even positive 
injuriousnoss, 

4 , ‘‘ The- modern Pandit ” is a general expression 

applied to no particular individual but used throughout this 
essay to denote tbe interpreter of the sacred texts who 
explains their contents by a childish literal translation called 
Sthulartha, without the least sense of responsiblity, which 
the mere acceptance of the undeniable fact that the texts 
are extremely sacred and scientific, would fasten upon every 
legitimate student. With a superficial smattering of the 
sacred literature, some of the so-called Pandits in the land, 
have of recent years, created for themselves an ■ ignoble 
profession for wiflning their precarious bread, the depth and 
extent of whose evil effects, it is impossible to state in terms 
sufficiently serious and severe* Those who possess native 
good sense and courage enough to speak their minds must 
unhesitatingly acknowledge that, the prevailing interpre- 
tation of our sacred literature has completely blinded the 
world in general, even to the very existence within it of 
everything religiously sacred and practically instructive. 
The Pandit of tbe modern type who voluntarily takes to the 
profession in question, is but an idler chasing the shadows 
of his own fancies, eivor being ready to alter everything at 
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Jtiis pleasure and blunder at his case. His dexterous perfor- 
mance is profitless alike to himself and to the beholder, " 
unless as a matter of vanity. His qualification for the 
self-imposed teachership is supremely inadequate, and 
the subject necessarily overmasters him. His incompetency 
to handle this moat scientific subject has only to be 
attributed to the want either of penetration, sincerity 
or common sense. .The net result of his glorious labours 
for the past century or two, since he lost the way, 
may be easily summed up as a collection of incqjberent, 
worthless and often demoralising fabulous stories, made ' 
to appear* grand and attractive to the low and the vulgar, 
with increased generosities of fiction. 

5 . The varieties of the so-called Vedantins of the day, 
are, unlike the Pandits, too numerous to be brought within 
the compass of a logical classification. The majority of 
this class take to different forms of deception, and are 
mostly illiterate and indifferent. Several of them in their 
uncommon appearance and attire, are recognised under the 
nomenclature of Yogis, Sanyasis, alchemists and doctors. 
We have little to do with any of them in this connection. 
There are a few interpreters of the sacred literature, among 
these as well as among the Pandit classes, who occasionally 
give out their Vedantic meanings or Sookshmarthas of 
passages picked out as rare portions containing philoso- 
phical significance also, in addition to the historical mean- 
ings now expounded by the common Pandit. The entire 
absence of the authority of logic which is understood as a 
science by the civilized nations of the world, is iinprinted 
in indelible colours on the very face of this interpretation. 
Qammon sense would teach that, no human, animal or de- 
vilish history could ever be interpreted as the science of 



arithmetic or geometry, much leas as religious philosophy. 
The so-called Vadaiitin who draws his logical Sookshmar- 
tha out of the Pandit’s Sthoolartha, is doubtless one who 
cannot set down a syllogism without a flaw and does not so 
much as know what logic means. His self-imposed title 
is in itself highly illogical and misleading, Vedanta is a 
compound word made up of two Sanscrit terms, Veda and 
Anta, denoting the end of the Vedas. He does not, surely, 
undertake to explains? the Vedas, and evidently* will not and 
cannot. His present exposition of the Vedanta is at best 
only a finished example of learned error and of foiled 
sophism. He is from the very commencement, completely 
mistaken in his supposition as' to the possiblity of generali- 
sing things generically different. His attempt to amalga- 
mate the distinct ideas contained in the numerous and volu- 
minous religious texts into one, by confounding their 
separate contents, is entirely futile* and it is but an apology 
for indolence and a disguise for incapacity. His practical 
annihilation of all the useful instj^uctions fimrnshed in the 
various sacred texts as absolutely required for the devo- 
tional practice of religion, is, certainly a proceeding painfully 
degrading, and it could only lead men further into chaos. 
The modern Vedantism as it is, is no doubt a concentration 
of everykind of falsehood and a trick of legerdemain, which 
deserves in the interest of our time-honoured religion, no- 
thing more than a dismissal with contempt or with compas- 
sion. 

6. The learned admirers .of both the Pandit and the 
Vedantin may safely be assured at the very outset, that the 
interpretations now obtained from these venerable authori- 
ties display only disgraceful abuses of reason and pitiable 
abortions of Religion. The sacred texts never tell tales of 
past history, but-contain valuable instructions in the best 
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interest of humanity worthy of being secured urgently at 
the present moment, with a view to their being worked out 
in the nearest future. The sacred Ramayana is to be doue^ 
the voluminous Mah'a-Bharata is to be done^ the famous 
Bhagavata and the reputed Bhagavat-gita are to be done^ 
the hoary Vedas and even the Vedantas are to be done. 
They are not intended, to be preached by the modern Pandit 
and the Vedantin,' as referring to the ancient history of 
India, or to levelling of all common sense into nonsense; 
and to be enjoyed by the learned admirer through their 
preachings, during the moments of his utter idleness and 
insipidity. The dangerous fashion now fast spreading by 
the sheer force of infection, to conduct public performances 
of religious story-telling, through the agency of these 
Pandits or Vedantins, and some times even through their 
temporary imitators, without the least entertainment and 
food for useful and noble thoughts, exhibits beyond dispute, 
the absence of religious zeal and sincerity now existing 
among the modern educated classes, in their readiness to 
tolerate, nay even encourage, any amount of direct and 
unmitigated falsehoods told, and fundamental principles of 
religion set at open defiance. Our educated admirer is 
always too busy, and even in his leisurely moments, seldom 
condescends to think for himself. He is merely taking up 
the thoughts of other people about this serious religious 
matter, and cannot therefore be credited with any -indepen- 
dent opinion of his own. He however pretends with his 
gentlemanly flimsiness, to appreciate and enjoy in the 
pregiuco of others, all the quixotic explanations and orations 
of his admired Pandit and Vedautin ; and consciously oi^ 
otherwise, he is thus, by the influence of his education and 
position, contributing his quota liberally towards the rapid 
vanishment of all true conceptions of religion, from the 
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surface of his beloved motherlaad. There is no mystifying 
this extremely glaring fact. 

7 , From among the respectable critics worth the 
name, we must eliminate altogether, every indigenous imi- 
tator or admirer of the critic, as a mistaken prodtlpt of 
western education. Unlike the admirer of the Pandit he is 
virtually an enemy in the camp in disguise, however noble 
or ignoble may be his ultimate obj.ect. In spite of our 
entirely contradictory views as compared with those of the 
critics, we are justly bound to confess that there is a sincerity 
in their failure and a dignity in their error worthy of our 
admiration and even gratitude. The indigenous imitator is 
entirely devoid of all these relieving features. We owe 
mostly to the untiring, disinterested and praiseworthy 
endeavours of the western critics and antequarians, for , the 
little spirit wo now possess towards the revival of our dead 
language and the renovation of our buried religious litera- 
ture, more than to the sentimental and misguided patronage 
of the learned admirers of the Pandit and the Vedantin. 
During the past few centuries, many a sanekrit text has 
been translated, edited and published by the Western 
Nations in the interest of ancient literature, with no small 
difficulties or expenses. The indigenous imitator of the 
critic will doubtless compare very poorly with the foreign 
critic in such beneficient enterprises, although his facilities 
for the same are much greater and hia responsiblities far 
more serious. In this matter of passive indolence and 
indifference, occasionly aisturbed only by the interest for 
personal advertisement, he is certainly vying with the 
jearned admirer of the Pandit. 

8 . As regards the different phases of misunderstand- 
ing, we have now examined as conacienciously and as impar- 
tially as possible, the spirit and attitude of the varieties of 
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persons who fall under its classification into passive and 
active. It is earnestly hoped t that the painful observations 
thus placed before our beloved readers, will not bo 
mistaken for the products of an audacious spirit to plunge 
into an unbecoming fray, for, they actually represent the 
results of life-long enquiry and bitter etperience as well as 
the sincerest expressions of unbearable grief and pity. We 
,piU8t now bid good-bye to all those who deserve not 
our praise or gratitude in this connection. The modern 
Pandit and the pseudo-vedantin must head the list as both 
of them are directly responsible for the prevailing confusions 
and the consequent sources of deterioration. The indigenous 
critic ranks next in his offensive attitude against the sacred 
literature as a wliole. The educated adaiirer<Vof the modern 
Pandit and the Vedantin comes last in this list, and for - that 
reason he is not the less dangerous. He is practically accele- 
rating the ruin which has been working but slowly and 
silently hitherto. In spite of his educatiqn, he is as stub- 
born and as unreasonable as the indigenous critic, in his 
apathy towards the right and authorized method of study. 
He is somewhat akin to the Theosophist who pretends to 
encourage Hinduism and openly preaches other religious and 
extremely irrelevant matters. The foreign critic and the 
antiquarian, who have done much useful and lasting work 
in the interest of our sacred literature, must ever be treated 
with regard and respect. In their dealings with the alien 
literature there is nothing to be surprised or annoyed at their 
personal views and opinions, mistaken as they are, especial^ 
as they had to work upon materials completely spoiled by 
our own misleading authorities. Jrom the interptetation 
furnished by our Pandits, whose error is not only occasional 
but systematic and constant* the foreign critics could only 
infer that the originals pertain to something silly devoid of all 
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that could gratify, inform or offend. The force of mis- 
interpretation was indeed so violent that io has allowed them 
no chahce of even suspecting the existence, within the con- 
tents of the sacred texts, of anything better and nobler than 
what the ignorant Pandit was capable of disclosing. It is 
indeed a pity, that the mistaken Pandit has already come 
into existence Jong before the first moment when Indian 
religious literature began to be a subject of inquiry and, 
general criticism. Had it not been for this unfortunate 
accident, the learned critics would certainly have conducted 
themselves in an entirely different and more useful direction, 
And even now it is not too late to hope for hearty co-opera-, 
tion from that quarter, although one cannot but despair at 
the thought of our indigenous authorities and their admirers 
who do not seem to be in need of anything, not only for 
religion’s sake but for all kinds of sake . The opinions and 
views already expressed by the western critics in the Sans- 
krit texts they have so willingly edited and published, will 
undoubtedly go to show that those are the only natural and 
logical inferences that could possibly be drawn from the 
prevailing interpretation of the Pandit. Some of them are 
here subjoined with a view to convince our beloved readers, 
what respect and honour in the eyes of the civilized Wes- 
terns, the pestilent habit of the Pandit to misinterpret the 
highly sacred and scientific literature, has necessarily pro- 
cured for us in the long run. The admirer of the Pandit 
who certainly dislikes our constant reference to the misinter- 
pretation of the Pandit in this humble essay, may parti- 
cularly enjoy in his glorious moods, the unmerited disgrace 
his favourite, Paniiit has unnecessarily and unlawfully 
brought on the Indian nation and its sacred and scientific 
religion consecrated by the dignity of age. The enthusiastic 

2 



admirer of the modern Pandit and the Vedantin is at full 
liberty to suppose that the method of. interpretation followed 
in this essay is only dictated by caprice, and he will proba- 
bly hear it only to dispute; but let him be assured once for 
all, that it is the legitimate one) and the only one religiously 
ordained, ,for the correct interpretation of the whole of our 
sacred literature, from his misconstrued Vedanta down to 
the despised Puransc, 

9. Even a cursory reading of the two previous books 
of this essay, must have convinced our beloved readers to a 
great extent* of the scientific necessity to interpret every bit 
of our sacred literature, in the technical method proscribed 
for the purpose. The modern literary world might perhaps 
be shaken to its midst by the appearance of such an un- 
expected doctrine pertaining to the interpretation of the 
ancient literature of India. The literature ought to have 
been approached from the very beginning, with the quali- 
fications necessary for ^ its proper comprehension; and the 
fault therefore lies in the prevailing reckless method of 
disposing of such sacred subjects, rather than in the subjects 
themselves. It is an admitted fact that every scientific sub- 
ject has its own method of treatment, at all times and in all 
places- In this age of charlatanary, even such a common 
principle is ignored, and people are ready to be carried away 
by the mere celebrity of the names of interpreters, the evil 
consequences of listening to whom are found to bo instant 
and manifold. From the varieties of interpretation now 
prevailing in our midst, no vigorously- minded religious 
person could receive help or enjoy pleasure. It is no doubt 
some years since a fatal change of aim took place in the 
public preaching of our sacred literature* Oratory was in 
early times utilized for the display of religious facts, and as 
the ages wore on, religious facts began to be employed for 
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the display of oratory. Decency gradually dwindled into 
vulgarity in the speakeri and gravity into puerility in the 
hearer. The whole performance only served to chill all 
conceptions of sacred history, the true grounds of religion 
being imperceptibly undermined. The people believing 
nothing, were enticed into mere fanciful enjoyment, and 
flbally left, in the confusion of mind, the prey of vain tales 
and traditions. The original object of the sacred literature 
in descending occasionally from the plane of the highest 
religious truths, was only to enforce the very truths more 
deeply in the minds of the insufficiently qualifiedi by giving 
them some visible type; but was never to ignore those eter- 
nal truths altogether, by creating a fancy for glosses, false 
images and decorative lies of every sort. 

5I§I f 5T clrtr^ II 

The concretised expressions of abstract truths were 
intended only to serve as glittering symbols and pleasant 
visions, for the display of devotional emotions which always 
contribute to the strengthening .of spiritual love, philoso- 
phic knowledge and scientific faith. When this definite and 
scientific method of treatment thus clearly explained within 
the sacred texts themselves, was lost sight of, ignored and 
even despised by the mere literary student who voluntarily 
took upon himself the arduous task of their serious exposi- 
tion, under the false name of a Pandit, the transition from 
the paths of life to the paths nf death was complete and 
consummate. Th^ religious interpreter being now trans- 
formed into the pseudo-Pandit, has no longer any religious 
pft^sion to express ; he has completely lost the way and is 
entirely ignorant of its goal- Under the auspices of his 
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civilized and influential admireri he seems to take a morbid 
pride in his triple degradation. Such is the wonderful history 
of the modern interpretation of our sacred literature. Our 
beloved readers can clearly perceive that in the display of 
the modern Pandit’s irregular impulses and fantastic energy, 
there is nothing to draw real inspiration from, absolutely 
nothing for hopeful labour and for humble love. It only 
leads us far off the- road, wastes our time and dulls our 
feelings. It lays open no noble truths nor arouses noble 
emotions. No wholesome stimulus is at all furnished for 
the realisation of the incalculable and inconceivable glory of 
the Lord most benevolently presented in the form of religi- 
ous history by the venerable authors, for the true benefit 
of humanity at large. The modern Pandit has virtually 
brought even dishonour upon the concretised forms leaving 
out their soul. The powers of rhetoric are not sought by 
him for truth’s sake but for pride’s, and they are wholly 
devoted to entertain the indolent and satiate the luxurious. 
Not even a shadow of a shadow of truth is therefore left 
behind his hypocritical orations. The pseudo-Vedantin of 
the day has deceptively worked towards the destruction of 
even the lifeless forms, by his illogical generalisation which 
is but the act of an incapable and unthinking mind. Greater 
knowledge and keener feeling produce greater separation 
which alone is capable of securing more perfect unity. Our 
Vedantin attempts to perform the impossible feat of redu- 
cing everything, differing in quality and quantity, into one 
ideal thing, and pretends philosophising when he declines 
to study and understand the religious instructions which 
the texts clearly declare as distinctly separate, differing 
even in their degrees. 

^ ^ I 
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The life of these interpreters is seldom devoted to the 
objects of religion, but only to its profession. They wear 
its pieties merely for decoration and for deception. The 
educated admirer is pt-obably duped by their externality, 
or rather enticed by similarity of purpose. All praise for 
thd performance of the so-called Pandit is often wound up 
with some such vague expression as ‘excellent and intere- 
sting and the admirer hardly understanding the cause of 
his own admiration, makes a clumsy effort thus to convey 
to others his sense of appreciation. The Pandit evidently 
takes it for the greatest compliment to him, and the procee- 
ding merrily closes without any one perceiving the abyss 
to which all are hastening. Assuredly, this is not the kind 
of oration and its appreciation, religious, or oth^srwise, that 
would in any way prove beneficial to mankind. 

?rti 
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10 . We must not however quit this subject without 
securing for ourselves a clear idea of the exact nature of 
the foreign critic’s opinions expressed on the character and 
value of our sacred texts. In justice to him, let it be un- 
hesitatingly admitted at the very outset, that his full source 
of information isj limited to the common mistaken interpreta- 
tion of the Pandit entirely devoid of technical explanations. 
The chances of reaping the legitimate fruits of his keen 
interest a»d strenuous labours, are therefore unfortunately 
denied him from the very commencement. Further, every 
religious text we own is written in the same singular atyh, 



with which it is no wonder that the foreign critic is not 
acquainted, as all the varieties of indigenous interpreters 
are entire strangers to it at the present day. It is this 
really potent and vitalising factor that is tried to be explai- 
ned untiringly in the pages of this humble essay, and 
presented to the reader on every available occasion. Again, 
the knowledge of the advanced g^piences of the modern 
times, furnishes to the Western critic ample scope for 
inventive imaginations in various directions, in his review- 
of the subject, according to oscillations of temper and 
progressions of discovery. All that usually occupies his 
energies in the present case» does not' ho wever, naturally go 
beyond the sphere of art, antiquities 4nd people. The method 
of Puranic treatment employed throughout the sacred lit^ 
rature, especially as it is misinterpreted by the Pandit, alsp 
necessarily gives a stimulus to the tendency already exist- 
ing in the mind of the critici to presume the contents of the 
sacred texts as pertaining to mere human history and earthy 
geography. The difficulties experienced constantly and 
systematically at every step in the major portions of the texts 
by their inexplicability? do not seem to have created any 
palpable suspicion under the existing conditions; and they 
are therefore attributed, according to the theories of some 
science probably historicah to the'ignorance and superstitions 
prevailing among the authors of a particular period in 
human history, which is more or less determined by histori- 
cal facts scientifically investigated. An earnest critic is thus 
unconsciously forced to involve himself in a crowd of theories 
whose issue he has not foreseen; and with the untrue premi- 
ses for his syllogism, he often commits himself to conclu- 
sions which he never intended or expected. Apart from these 
purely scientific considerations, he was often compelled to 
-notice, most , willingly and uhgrudgingly from within the 



sacred texts, the attainment of the high standard of literary 
development easily discernible therein; and this fact alone 
could have reasonably suggested that there is something 
rotten at the bottom of the current interpretations. The best 
and the most convenient chance would then have occurred to 
seize the specific character of the literature itself, as well 
as to discover that all the unmerited sarcasms and sneers 
now directed against the religious texts, would justly and 
marvellously harmonise with what is richly due to the 
officious forwardness of the ignorant interpreter and his 
ill-advised admirer. The energetic and hardworking fo- 
reign critic, is not however to be compared for an instant 
with our indolent Pandit o^the aggressive and cold-hearted 
indigenous critic. He has dpne great useful service during 
the past few centuries, and we are therefore bound to weigh 
every word of blame with scrupulous caution. There can 
be no greater mistake than supposing that he may not take 
our representations in good parts ; we shall therefore glance 
rapidly at the prescribed method of interpretation, and so 
put it in his power to judge for himself of the truth and 
validity otour common complaint against the modern inter- 
preters and critics. It must no doubt be confessed that the 
subject matter is too difficult ^and spiritual to demonstrate its 
exact nature and utility without an intimate and accurate 
knowledge of its details. The question at issue is therefore 
not one to be decided by mere argument but by experiment; 
and it must be thoroughly analysed and scrutinised with 
sympathy and earnestness, as no cold sneers and haughty 
assertions would be of any service in such scientific matters. 
That it will otherwise prove only a sterile exercise, can bo 
fully conceived by any reflecting person. We have noticed 
in detail in Chapter 111, Volume I extending to more than 
850 pages, that the whole of our abstract religious science 
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is explained in the sacred literature^ by technically repre- 
senting every distinct abstract fact of religion, in an appa- 
rently tangible form* with a view to communicate it conve- 
niently to all grades of intellectual capacity. We can ill- 
afford here to pause and expatiate on the reasons why such 
a course at all was adopted by the ancient authors, for the 
elucidation of religious matters* The reasons appear so 
vfxkny and so weighty that one cannot suddenly set them 
down in clear order, and we do not take upon ourselves the 
humiliating and useless task of satisfying those whose 
natural tendency is to agitate rather than confirm. 

Our beloved readers will remember that in Chapter, III 
of this essay, we have noticed the general classification of 
the religious facts into apparent Places, Times and Perso- 
nalities, in the Puranic method adopted for their expla- 
nations, throughout the religious literature. However 
learnedly contested, it would be impossible to ignore the 
existence and employment of this clear and logical classifi- 
cation together with the explanations of its minute details, 
already laid before the readers by way of direct quotations 
from the sacred texts themselves. Thus, in the interpre- 
tations or criticisms of the sacred subject, there is no excuse 
for not being acquainted with this fundamental classification 
any more than for ignorance of grammar and spelling in the 
study of a language. The acquirement of the knowledge of 
this simple and prescribed method of interpretation, is cer- 
tainly far more easy and amusing than the effort necessary 
to acquaiht oneself tolerably with the play of chess or cards; 
for, it needs only to bo stated to be understood and accepted, 



provided men will cease confounding vanity with patrotism> 
and sacrificing feelings to fashions and intellects to forms. 
It need not be suspected that the mere custom of misinter- 
pretation has any real influence upon ox^r feelings except in 
dulling and checking them. Its self-contradiction has 
doubtless been a frequent and common charge brought 
against it even by those who are incapable of seeing clearly 
the two sides of any subject. In the prescribed method, 
simple as it is, there is however more wit and sense than the 
modern authorities can penetrate, and the very divinity of 
the literature carries greater weight and authority than we 
commonly believe. No credit is therefore due to the modern 
misinterpreter for the violation of the prescribed procedure, 
through ignorance, incompetency, indifference or even 
apathy, as there is no law in the world which consecrates 
any of them ; nor is there any^ reason ^ for his enlightened 
admirer, on that account, to congratulate himself on his 
purities, proprieties and inspirations, as above the roach of 
the common folk. The learned admirer is more fond of a 
well-said thing than a true thing, and he better appreciates 
a well-trained manner than a sincere one. His patronage 
at present is nothing but an undesirable form of human 
egotism. His high« ideal of piety is probably a curious 
mingling of mythological grandeur with a certain measure 
of modern sensuality. All the true histories in our religious 
literature are yet waiting to be narrated? and the moment 
we hear the admired Pandit's interpretation, we naturally 
feel our belief of the whole thing taken away. But if these 
apparent histories are only regarded with due sympathy and 
clear understanding of the technical significance of the 
highest ideals of religion explained through them> they will 
doubtless remain most impressive and touching to all men 
and for all time. The religious facts alleged to be explained 
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in the form of an apparent history, should be first clearly 
understood as no allegorical treatment of the sacred subject. 
This is a common mistake into which the learned critic is 
likely to fall, through the interpretation of the so-called 
Vedantin who occasionally comes forward with his addi- 
tional Sookshmartha to exhibit his erudition. The Puranic 
method attempted to be explained throughout this essay, is 
entirely different from allegories and mythologies as under- 
stood in every language. The human history of no ruler or 
ruled is narrated anywhere within this sacred literature as 
at present conceived by all classes of interpreters and critics. 
This negation removes all possibilities of connecting the 
contents of the texts with the acts of a particular individual 
as the personality is only apparent alluding technically to 
certain abstract religious fact. The acceptance of this truth 
will again completely dispense with ' the concrete ideas of 
.Places and Times which would be necessary only in case the 
apparent personal history refers to an actual human being. 
Let it be clearly understood here that the varieties of tech- 
nical Places » Times and Personalities mentioned in the sacred 
literature allude to distinct religious facts, differing from one 
another in quality and quantity. There are no human 
beings, earthy places and B. C- or A. D. periods from 
which, individually t collectively or in their combined 
states, any allegorical inferences are drawn, for the 
purpose of illustrating moral precepts or conveying reli- 
gious iustruotions. Such vague and false ideas often 
enter into the head of the modern interpreter and critic, 
owing only to the ignorance of the basic principle of the 
composition of the religious texts. The technical definition 
of every term appearing as referring to Place, Time or 
Personality, is clearly furnished within the literature, and 
sufficient examples are quoted in Chapter III, Volume I; for 



the conviction of every unbiased reader. The three-fold 
classificaticn here resorted to for the tangible explanation of 
abstract ideas, is neither meaningless nor whimsical; it is the 
most comprehensive and logical one that could be adopted 
for the purpose in view. It might perhaps be admitted to 
some extent heret that a sort of analogy is maintained in 
their mutual relations corresponding to all the highest philo- 
sophical distinctions observable in the ideas of Time, Place 
and Personality. It shall be more, clearly explained thus. 
The religious facts explained in the apparent forms of Places 
convey the general idea that they allude to some specifi- 
cations of stages or boundaries, in the processes of religious 
devotion inculcated; those explained in the apparent forms of 
Times, similarly convey the ideas of progress* change or fall 
and their degrees* and those again explained in the apparent 
forms of Personality, allude to the human faculties and their 
divine bases as developed by devotional practices, and also 
their difierent grades and status. These subtle distinctions * 
which are utilized as matters of necessity for offer iog scien- 
tific explanations for the most abstract subject of religion, 
should on no account be confounded with the common alle- 
gories and mythological fables, which are no rarities in the 
Sanskrit language, although they are never recognised by , 
the technical names such as, Puranas* Itihasaa, Upanishats 
jic« The admired Pandit of the modern day, with the bene- 
volent help of his enlightened admirer, has however easily 
and quickly secured for these innocent and unassuming 
religious texts, the grand and dignified titles of allegories, 
mythologies and fables, and those comparatively of a very 
low and despicable type. These self-imposed instructors are 
now kicked up by sheer dint of misfortune and misery; and 
for no reason whatever 'do they deserve our praise or grati- 
tude. 
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11 . The application of the ordained method of inter- 
pretation may be slightly noticed, with a view to be 
convinced of its pervasiveness throughout the sacred litera- 
ture. That there is an abundance of references to Places, 
Times and Personalities in the Puranas, Itihasas and even 
Upanishats, is admitted on all hands ; in fact, there is no 
doubt that they have been the direct source of immense 
confusions in the prevailing interpretations. The general 
significance of these three facts has been examined in detail 
in Chapter III, Volume I, and their special references find 
applications are being scrutinized at every step, hs we pro- 
ceed with the pages of this humble essay. It is only in those 
understood and recognised as purely philosophical and Vedic 
texts* that a doubt could be raised as to the necessity or even 
possibility of applying the method of interpretation in ques- 
tion. Although we cannot afford to persue this enquiry here 
in detail, a few salient points may be noticed in the interest 
of our beloved readers, to convince them of the fact, that even 
the so-called superior Pandit, with his reinless play of imagi- 
nation, has only been vainly pluming himself all the while, 
upon his superiority to the rest of mankind. That he has 
been pitiably abandoning all the straight-forward paths of 
sense and duty and has been simply passing his days in 
false and useless trains of thought, could be easily discovered 
from his utter inability to answer the simplest and the most 
natural questions pertaining to the subject he poses himself 
to be a master of. There is for instance the Sankhya 
Philosophy of Kapila, reckoned as one of the important 



Dersanas or pure philosophical treatise. The sapient Pandit 
without the true zeal and patience to study and understand 
the gist of the subject, begins to offer bis philosophical 
explanations Which are invariably ^o empty that they are 
happily beyond the clutches of error and the reach of 
criticism. The Puranic account of this Sankhya philosophy 
is furnished in various religious texts, without contradic- 
tions and inconsistencies so often and so indifferently attri- 
buted to one and all our sacred texts. A detailed and 
lengthy description of its origin is given in the Srimat- 
Bhagavata. This great philosophy is said to have been, for 
the first time in this world , preached by Kapila to his 
mother named Devahooti. Devahooti is said to be the 
daughter of Sataroopa and Manu, and Kardama the father 
of Kapila is said to have originated from the shadow of 
Bramha. This very Kapila is again described as ever 
seated in the sun accompanied by his wife named Vidya. 

5rr|^T=^jff: ii 

It is an undeniable fact that all these names here 
noticed often occur in the sacred Vedas too. The above are 
extremely technical facts which none of the modern inter- 
preters or critics could ignore orally as they please, and 
condemn sneeringly as they choose, for, they are unambi. 
guously proved by stern docume ntary evidence* The his- 
torical theories of the western critic determining the Vedic, 
Upanisbadicand Puranic periods within our religious lite- 
rature, m^st now be thrown to the winds as unscientific 
errors arrived at through mistaken paths. The superior 
Pandit who fails to offer reasonable explanations for the 
points at issue, by his usual style of interpretation, cannot 
be credited with the correct knowledge' of the religious 
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pbtilosopby expounded in the sacred texts. The learned 
admirer who props him up, is not only bringing the lite- 
rature to disrepute but also the western education he has 
acquired. There is nothing more vulgar than the vulgarity 
of his education. He seems to have lost by his boasted edu- 
cation, even the ordinary capacity of the common folk to 
discover from the preachings of the superior Pandit, that he 
is guided by no rules of technical interpretation but only by 
the laws he lays down for himself. That this preliminary 
Puranic account of Kapila, his wife and their parents, is 
supremely vital to the correct interpretation of the contents 
of the text dealing with the religious phslosophy in question 
can be easily proved by the completely mistaken interpre- 
tation the Pandit is now ignorantly offering for the same. 
The sacred Tatwas belonging to the sphere of Satwio Maya 
whose creation and development for the progress of devo- 
tional practice are scientifically explained in all the religious 
texts alike, are transformed by the ignorant Pandit into the 
ordinary categories of human psychology and being misled 
by this childish aud false interpretation, the western scholars 
like Professor Macdonell have condemned the whole philo- 
sophy as opposed to the Monism of the Upanishada and havo 
classed it under later productions by inferior authors, Kapila 
being summarily disposed of as a brownish Bramhin as the 
name denotes, who flourished somewhere near Lahore in some 
centuary bordering on A. D. Against this logical and valid 
criticism, the superior Pandit even with the help of his 
English knowing admirer, has no cogent reasons to advance 
except his ready response with an yes and a blinkard’s look 
without understauding the ruinous consequences of his un- 
authorised confession of the demerits of a holy text whose 
eontents he has not correctly understood. The apparent per- 
sonalities hero noticed namely, Bramha, Kardarna, Manu* 
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Sataroopa, Devahooti and Kapila as well as the apparent 
Times and Places connected with them in the Puranic nar- 
ration, are technical terms commonly found not only in the 
Puranas and ItinasaS) but also in what are ordinarily known 
as high class religious texts now monopolised by the so- 
called superior Pandit. The enlightened critic has no other 
choice here than to throw the whole blame on the Pandit 
who misled him. It would however be unwise and un- 
becoming on his part still to think of-any other weapon of 
attack such as his pet theory of anachronism, which would 
certainly prove suicidal in the present case. Taking now 
into consideration the mistaken interpretation of the indiff- 
erent Pandit and the destructive though unprejudiced criti- 
cism of the earnest critic, it may be surmised how far the 
Hindu society suffers from the influences possessed over it 
by the unfortunate degradation of its sacred religion and 
from its present state of utter helpnessess in the matter of 
useful religious information.' 

. Before closing this short p reface, it is hihly necessary to 
defend and vindicate against the existing varieties of attacks 
upon the sacred Vedas themselves, because they constitute 
the very foundation upon which the whole of our raligioua 
edifice is raised. The current contentions for and against 
their validity, dignity and divinity, must be clearly stated 
in brief herej and logically determined in the true interest 
of our sacred religion. The arguments in favour, now 
brought forward by the modern Pandit are the following* 

(a) The four Vedas called Srutisi have originated 
from the four faces of Bramha and they are in the farm 
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of Sabda or sound. They are named Srutis because they are 
to be beard from the teacher and studied by the student 
orally. , * 

(b) Their contents mostly consist of hymns sung in 
praise of gross elements and various other Gods such as 
Indra, Varuna, Yema or Death, Sun, Moon praying 

fo^ plenty on this, earth in behalf of mankind. The foreign 
critic naturally draws the following corollaries from these 
propositions of the Pandit. 

(a) The Hindu nation knew not writing in the Vedic 
period which is fixed between 1200 and 2000 B» C« 

(b) The hymns addressed to the gross elements and 
other mythological Gods, prove that the nation had neither 
philosophy, science or religion at the Vedic period. People 
were entirely superstitious tod had no conception of the 
existence of a single God. 

(C) Further, the people belonged to ,a nomadic race 
called the Aryans who lived in Central Asia, and they in- 
vaded India in the Vedic period, by crosaag the Himalaya 
mountain. On their way they experienced thunder and 
rain to which they were not accustomed in their original 
homes in Central Asia. Some of the soldiers in the invading 
army grew frightened at these npvel phenomena, and cried 
out in their fear ; the bolder ones wondered at them and 
cried out in their wonder ; the imaginative ones appreciat- 
ing their beauty and spWndour cried out in their ecstatic 
joy. The howlings produced by these varied feelings were 
specially noticed by the army and began to be repeatedly 
sung on their onward march. These are mow known as 
th® sacred Vedas of the Hindu nation. 

The modern Pandit and his enlightened admirer are to 
some extent astonished at the Historical explanation of the 
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critic with regard to the origin of the Vedas, but they are 
of opinion that in the main, the critic is not far from the 
truth; especially because they are themselves still farther 
removed from the same. Will th^ Patidit or his admirer 
enlighten the public at this mordent, as to who the Bramha 
isj from whose four faces the Vedas were originally pro- 
duced ? Did Bramha come down to this earth and teach the 
four Vedas to any Pandit orally for the first time, or did fie 
write the four Vedas in Sanskrit and drop them down from 
above ? In the latter case^ it would not bo proper to call 
them Srutis as explained by the learned Pandit. Ever 
since the Western critic began to deny the knowledge of 
writing to the' Hindu natioii that flousished at the time of 
the composition of the Vedas, lias any modern Pandit re- 
futed his argument, and is any Pandit admired by the en- 
lightened admirer, now capable of refuting it by his know- 
ledge of the Sacred Literature ? The historical critic has 
plainly reduced the contents of the Vedas to the hysterical 
bowlings of the military sepoys of ancient and rude times 
whoa there was neither polish nor grammar for the lan- 
guage in which they were expressed. There can bo no- 
thing, more detrimental and more .destructive to the sanctity 
and utility Of a religion that may be secured by human 
ignorance and folly ; and yet the haughty perversity pre- 
vailing In the maihtenaoce of the unauthorised and unwar- 
ranted misinterpretation, is doubtless one of the foolisheat 
and wickedest forms of human egotism. It requires no 
more proof to be convinced that the modern Pandit and 
his enlightened admirer are thus virtually the bitterest and 
the Worst antagoi^sts now working zealously ip disguise t 
against the real interest of the sacred religion of our mothifer 

4 
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land. The indestructible sanctity and dignity of the sub- 
ject demand the'utmost caution and respect to deal with it ; 
and the serious attacks it has met and the unmerited cri- 
ticisms it has sufiered during the past century or two, from 
within and without the land, have made it so delicate that 
the wise approach to touch it only in solitude and that with a 
trembling hand. Whereas* the audacious Pandit and his 
equally haughty admirer now pose themselves as public 
teaehers of a subject whose very alphabet they have yet to 
learn. 

In spite of the almost insurrmountable difficpltios now 
experienced in the various directions for the proper renova- 
tion of our lost religion and condemned literature, they 
could be easily overcome, if it were only possible to conquer 
prejudice and do away with the iniquities of personal feel- 
ing and the insufficiencies of limited knowledge. The mo- 
dern professional authorities of our religion and religious 
literature, belong now to a class of men not greatly exci- 
ting either reverence or curiosity ; and all the charges their 
admirers may bring against this essay in condemning their 
misrepresentations, induced ‘ as they probably are, by petty 
pieties and pleasant reveries, are to say the least, merely 
eentimental and extremely unpatriotic- The enlightened 
admirer of the modern Pandit has no excuse whatever, for 
the seriius evils permitted to be wrought on the general 
welfare of a great nation, by the unnecessary intrusion - of 
some incompetent persons whom he, with no disturbance of 
conscience, recognises and advertises as 'qualified interpre- 
ters of the sacred texts* while he certainly knows and 
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feels that their interpretations are of an unreasonable, silly 
and ruinQUS characteri and that stern litnitations and marks 
of over-lasting inferiority are imprinted on themselves. So 
long as the bitterest and the strongest C|:iticisra which com- 
pletely undermines the sanctity and authority of the 
Vedas, remains unanswered by the sO"'CalIed Pandit and the 
Vedantin, their interpretations of other religious texts which 
depend upon the Vedas for their authority, can only be con- 
demned as a deception and a fraud. Vide page 41. Volume 1, 
Jwior ssm i 

Jwr>r ;rp«T^4irr ii 

The enlightened admirer who has all the facilities to 
ascertain and understand correctly the views of both the 
, critic and the interpreter) ought to have here takeu up the 
question himself and offered some reasonable explanation, if 
there *ever was sincerety in his self-imposed piety and in his 
admiration for the Pandit nestling under his shadow. We 
have however had no information till now, as to any such 
laudable enterprise on his part, except perhapwS by Way of a 
single suggestion to remove the original home ,of the no- 
madic Aryans from Central Asia to North Pole* by which 
all the future historical critics would be frustrated in their 
attempts to locate it farther* Witty and scientifid as the 
discovery may appear, it unfortunately exhibits an implied 
admission of all other vital and nasty criticisms which pra- 
ctically cast the sacred Vedas into the dung-hill. Has a 
single advolate of the modern Pandit ever meditated over 
the most painful but glaring fact, that, if the historidal 
tjheory pertaining to the origin of the Vedas as well as their 
^ntentS) were compelled to be accepted, there could be no 
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-conception of a religion more despicable and more disgrace- 
ful to the prestige of a nationality in the civilized or burr 
civilized world ? It is now as plain as daylight, that all 
the prevailing interpretations of the Srutis, Smritis, Upani- 
shad, 8 | Puranas and Itihasas, deceitfully a voicing a satis- 
factory explanation for the historical criticism under refer- 
ence, are but fantastic caricatures and complete mis-repre- 
sentations, wliether they proceed from the so-called Pandit 
or Vedantin, and whether they are appreciated, admired, 
extolled, sneered at or condemned. Consiclerijig what cost 
of labour and skill must have been devoted to the product 
tion of the voluminous Works lovingly bequeathed to us by 
our venerable forefathers, it would not take a long piece of 
reasoning to explain how silly the modern criticisms really 
are, as directed against the eternal and sacred Vedas, The 
venerable authors had stable support of faith in thenaielvesS 
they never harboured an unkind thought or permitted 
themselves in an ignoble action. They spoke perfeict truth 
which wilj over vindicate itself against partial oi* utter false- 
hood. Nothing <^ould alter its tendencies or modify its con- 
clusions, It must however be admitted without reserve, 
tl^t the literature aaa whole is not calculatecl for the use of 
the modern type of interpreters or their admirers, although 
it is inten40d for conveying knowledge to all mankind, of 
such matters as cannot be taught otherwise than by the 
method in which they are explained. I|ts main and only 
object is to understand the inestimable glory of the Lord ; 
and its delightful details -referring to this great end have 
their specific, distinct and perfect expressions and functions 
which -are treated in a manly, broad and impressive manner. 
True zeal and patien:e for a short time could discover the^o 
facts better than tlie sulky and inattentive labour for a 
longer period. We are already within the gate of a ,new 
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century of civilization and progress, and let us be optimistic 
in our humble attempts to secure trpe and useful knowledge, 
in spite of the severest attacks from all the sides and both 
from friends and foes. Emboldened by the rapid strides of 
advancement other branches of study are making before our 
eyes, we are certainly not going to lose hope or give '^up 
our cause. 

12* justification of the bitter complaints, induced by 
the painful feelings of an aching heart to express somewhat, 
harshly against all those who unnecessarily contribute and 
have contributed t-o the deterioration of a sacred national 
religion, we are bound to demonstrate how the Puranic me- 
thod of interpretation whose simple applioatiim alone has 
been earnestly advocated throughout this little essay thus 
far, e^uld rectify the serious misunderstanding, both local 
and foreign, with regard to the origin and contents of our 
sacred Vedas. It would doubtless be extremely surprising 
to the rnodern interpreters and critics to liear, that the li- 
terature itself abounds in technical axplanatioHa on* this 
very poiT)t vat issue pertaining to the origin and ccjilijlents 
of the'' sacred Vedas; and it would perhaps be a Soukse 
of more serious vexation to know, that the very explabar 
lions are furnished in the cursed Puranic method which isi 
yet a dead letter and an offence to them. We cah ill-atford to ' 
examine all or many of them here, and it is earnestly hoped 
that the following teohinical points will amply suffice for 
our present purpose, as well as for the conviction of our 
beloved readers as to the literature being full of similar ex- 
planations, although they are seldom noticed or even under- 
stood correctly by any variety of modern authorities. 

(a) The few passages quoted below from the Srutis, 
Smritis and Puranas, wilKclearly exhibit the profound 
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ignorance of the sacred literature prevailing among its 
self-constituted interpreters. 

(i) arJr enl^?iic«r»T « 

(ii) 5r4 m ^rJrRTsrq; i 

*r3^f%: II 

(iii) rTWi?riiR?r%^T: si^rnt^ i 

a^JTRil^tTFn^'srrq?! ii 

w^: II 

(iv) ^ f^: I^RrernEgraw^r; i 

5i%^7i^^?i: II 

(v) HW t 

«T5T5?n:3ff f^fq;s?ir: 1 

«T!ft^r HW^sn ii 

^Wo^rgri'Jrq; 11 

(vi) f|5n g II 

II 

(vii) 515^: 11 

qfiqrom II 

(i) “ The Rig-Veda originated from Fire, Yejus from 
Air and Sama from the Sun. ” 

(ii) , Braniha extracted from Fire, Air, and the Sun, 
the three ., eternal Vedas, namely Ric, Yejus and^ 'Sama for 
the sake of "i^ognas. ” 

(iii) *« From the Yegna where everything was sacrificed , 
the, Ric, Yejus and Sama originated- " 

(iv) , “ I am Vishnu and from my breath, the Vedas 
originated and expanded. Vedanta is contained 
within thent^ oil in the gipgili seed, ” 
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(v3 ‘*Bramha heard or studiecf Paranom the very 
first among Sastras. After this, the Vedas origi- 
nated from his faces, along with the AngaiS> Dharma- 
Sastras and rules for fasts and devotipn. •* 

(vi) “iVeda is but only one and its meaning also is 
single. 

(vii) '‘Because the single Veda was not understood, it 
was expanded into many. 

It must be admitted here, that in spite of the simple 
and unambiguous language used in the above descriptions, 
all of them are practically unintelligible and inconceivable. 
The Pandit’s literal translation called Sthoolartha or even * 
his inflated interpretation without a correct knowledge of 
the technical significance of every word used, could never 
hope to produce anything more useful than what is fit for a 
convenient and immediate condemnation by the Western 
critic. Quotations i & ii explain that the three Vedas, ori- 
ginated from Agni, Vayu, and Aditya separately. To the 
modern interpreter, Agni means the fire we use, Vayu 
the air we breathe and Aditya the sun we see every day, 
all of them in their unaltered forms. Tie , explains the quo- 
tations also accordingly, and if questioned as to how the ori- 
gin of the Vedas could ever be conceived as traced to fire, 
air and sun, he is soon brought to a piuse* Quotation, iii 
from the Sruti itself affirms that the three Vedai originated 
from the Yegua whe^eio everything was sacriflcec^tf Even 
in accordance with the misrepresentation of an Ye|^na as the 
sacrifice of a sheep in the first the origin of the V^das ex- 
plained here is a physicat impossibility. Quotation h ex- 
plains that the Vedw originated from the breath of Vishnu 
and that the Vedantas are embedded in them. Our inge- 
nious Pandit would probably expla^# as meaning 
that the Vedas were spoken out bftl^nu; although 





he has here to transform thepigan of breathing into that of 
speeeh. In spite of such intellectual gymnastics the Pandit, 
the critic is sure to condemn Vishnu as a mythological char- 
acter, and thereby treat the given explanation for the origin 
of the Vedas, as meaningless gibbering. Quotation v curious- 
ly states that Barmha first studied the Parana, and after- 
wards the Vedas and other Sastras originated from his 
faces. From whom and from where* Bramha originally 
studied the Parana, is yet a mystery ; and to the modern 
interpreters and critics, their conception of the Parana i^s 
certainly irrecopciliable with what is described here. The 
genuineness of this passage from the Bramhanda-Purana, 
niight even bo suspected by them, as if they could explain 
everything correctly, provided the order of origination herC 
given were only reversed according in their idea of the same. 
Be that as it may, the critic is here sure to throw this 
Bramha into the class of mythologiciJ characters with an 
enviable ease, our Pandit and Vedantin even with the help 
of their enlightened admirers being completely helpless in 
defending their own positions, more so in attacking the cri- 
tic. Quotations vi and vii boldly declare the existence only 
of a single Veda and of a single meaning to it. Because this 
single Veda was not properly understood by all, it was 
afterwards expanded into many. This is surely an extre- 
mely annoying declaration which none of the interpreters 
ever expected before or since. Our beloved readers will 
clearly observe that we have not bsen here 'using liny irreli- 
gious or self-made weapons of invective against oUr modern 
interpreters and their admirers, but have been only placing ■ 
before their eyes? the most sacred and marvellous interpre- 
tations of eternal truth, which doubtless confuse and startle 
even feb® fertile and illuminated mind of the earnest critic. 
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They are sure to change the tread of thought ia the Wes- 
tern critic, tfte colossal grasp of whose \atellect ia chasteped 
and guided 'iy unchanging love of all things ; whereas, they 
could appear only as mean aucf triding to all mean and little 
minds, the fact being that a man who can see truth at all, 
sees it wholly and never dares to mutilate it. 

' (b) We must now make our further enquiries into the 
nature of the contents of the sacred Vedas. If the passages 
quoted above from the sacred literatur.^ pertaining to its 
own origin, are altogether denied or misundefstood in many 
fantastic ways, and'ieven if we are assailed with the mosfc 
scurrilous abuses for quoting them, we are compelled in 
the interest of our ow i religion to struggle against all 
hostile criticisms, aad to fight against sotting mere custom 
and semblance above everlasting truth* Our beloved rea- 
ders may be assured here that the venerable authors of the 
literature, who undoubtedly possessed the power to spur, to 
kindle and illuminate, used only fine conventions in their 
descriptions which never falsify the whole truth, though 
temporarily fall short of it for their immediate purpose in 
view, namely to communicate high class divine truths to 
the oridinary intelleots among their fellow creatures. The 
conventions used in the cause and with the aid of truth, 
were innocent in, their apparent discrepancy, but they soon 
became guilty in thelt altered consistency,, when they 
handled by the modern Pandit whose inherent short-coming 
and narrowness of reach is now supple ihented by his greed 
for the almigbty ducre. The aim o| the' authors and that 
of the interpreters became entirely opposed to: each other, 
and this very fact has not been left tmnoticed in the sacred 
texts themselves, since we could often hear the voice of that 

5 
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barning pity aad generous indignatioa towards these mis- 
guided Pandits, and the momenfe such passages are read, 
they speak home at once. Vide page 64. Part I. Volume II . 

?i«rr i 

i 

^ri^frr ^sTt^R^rd ^tct: i 

3Tc3JT»tft^*iWr flri^r sr^r; i 

%sf^ f^gi% I 

, ^ST% f%m?cr iTcr: i 

JTTOs^r^TJrririTrffJTRTFao^V^Tra;, i 

/ «jn5T2fiir'B3 *Tcnj: i 

'Tf&^^TRs ^slror JTf|qr ^ I 

3[^r ii 

m<5€ "T »i >1 

We must now resume our enquiry forthwith. The 
contents of the Vedas will be found perplexing at the very 
outset, if only we scrutinise carefully the manner in which 
they are expressed. The common interpretation as to the 
Vedas having originated from the faces of Bramha would 
naturally suggest the idea that Bramha as the great teacheu 
of religion to the world he himself created > directly expliain*- 
edall the^ important religious matters. But even a superfi- 
cial examination of the contents will disclose, that the 
names of Rishist Devas, Gods and even Asuras freely appear 
throughout aS those of the teachers and the taught. Such 
descriptions logically carried out would lead to the necea- 
sary^conclusion, that Bramha merely repeated in the Vedas 
what the Rishis previously taught and preached. This is 
an ugly fact which no student of the Vedas could, possibly 
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deny nor the modern interpreter explain satisfactorily* 
The term Bramha is thus virtually reduced to the name of 
a compiler of the scattered treatises of the Rishis, without 
being entitled to the dignity of an original author of the 
sacred literature. Under the deplorable condition of the 
prevailing interpretations, the critic could and would, vic- 
toriously dismiss from his Indian history, the Bramha, the 
Rishis and all the rest, as creatures of mythology and rem- 
nants of ignorance and superstition, and completely deny 
the revelations and inspirations now believed in by the 
Hindu public. Let the staunch admirer of the Pandit 
particularly medidate over the matter and discover where 
we are now placed by the favour of his admired Pandit, in 
the region of our time-honoured religion, with such serious 
criticisms around us which undoubtedly undermine its very 
foundation. All these present difficulties and deteriorations 
are plainly traceable to the history of the pseudo-pandit who 
Was for some time allowed by the indifferent admirer, to 
exhibit his innocent ignorance as a pastime ; and it has 
unconsciously developed itself now into a guilty occupation 
of his life. With regard to the true nature of the contents 
of the sacred Y^das, another simple mistake of the Pandit 
which has resulted in a serious defect in the opinion of the 
critic, is the misinterpretation of the technical term Sruti 
as applied to the Vedas in general. We have noticed this 
important point long ago, in pages 27 to 30 Volume I, and 
our readers wUl remember that Sruti is a logical term 
applied to one of the eix varieties of proofs or premanas 
admissible in evidence. It refers to the theoretical 
knowledge obtained, oratty or in writing, from a teacher 
who is a practical master of a particular scientific ttiaUer. 
Until this theoretical knowledge is developed by practical 
experiment and experience, it remains as Sruti, whether it 
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IQ acquired orally or through written descriptions. The 
critic's opinion as to the absence of a knowledge of writing 
in the so-called Vedic period* is disproved by direct in- 
ternal evidence, because the literature itself contains ample 
references to writing in detail. The modern Pandit has 
been making a doub|e blunder in his misinterpretation of 
the term .Sruti, A similar technical word, namly Rishi is 
interpreted as referring to a human being wearing beard 
and twisted hair, whereas it specifies the practical knowledge 
of a scientific" religious fact just noticed, as distinguished 
from the theoretical knowledge denoted by Sruti. The 
technical significance of the various classes and names of 
the Rishifi has been examined in detail in pages 476 to 506 
Volume I, and it is earnestly hoped that a reading through 
those pages will onlly corroborate the explanation here 
offered. There is not the slightest doubt that, a mere 
acknowledgement of the correctness of the technical defini- 
tions of these two terms, Sruti and Rishi, will completely 
remove all , the present confusions produced by misre- 
presentations and misdirected criticisms. There are two 
.more important technical terms which are completely abused 
by the modern Pandit without ' any reason or excuse 
whatever, namely Bramha and Purauom. The significance 
of the great Bramha as one of tl»o Triads has been enquired 
into in detail in pages 869 to 406 and that of Puranom 
in pages 44 to 68 Volume I, and it is earnetsly hoped 
tiTat our belovfed readers have no more doubts about 
them; The divine Bramha has been found to represent 
the divine basis for the human faculty technically called 
Budhi, meaning the intellect which turns back inwards in 
the direction of Bramhan. Bramha thus denotes the 
highest development of this Budhi as well as its ultimate 
stage, while the various Rishis represent the lesser develop- 
ments of thie very Budhi and their respective lower stages. 



xrrtli 


There are therefore no Bramhaa or Riahis in the cock and ■ 
bull stories of the modern Pandit and the Vedantin, and 
their enlig^htened admirer may now have the ^rim satisfac- 
tion of having rendered his valuable encouragetrieiit to 
them, in their blaspTiemous attempts to destroy the,Bramha 
and the Rishia of the sacred literature. ' Sirhilarly the term 
Puranom is equja.lly misunderstood although its use as apply- 
ing to the ultimate divinity conceivable, is also commonly 
recognised. Our readers will remember that technically, 
the term refers to the Bramhan conceived as combined with 
the Satwic Maya. It will be admitted here by’ all that in 
the examination thus far, of the nature of the conterits of 
the sacred Vedas, we have not been introducing bew and 
strange matters to vindicate our position, nor have we been 
trying to confuse anywhere within this essay with 
mysterious or occult deceptions, with a view to enforce any 
preconceived views of our own We have only been 
conscienciously reiterating the simple fundamental principles 
accepted and adopted for the composition of the religious 
literature dealing with the highest i^eligious instructions 
in such a way as to be useful even to the lowest of mankind. 
We caunoti at this stage of our humble essay permit the 
ignorant Pandit and the indifferent Vedantin to intrude 
against the real interest of our time-honoured religion, and 
keep festering like flies to obstruct our humble attempts for 
the correct understanding of the sacred subject. They have 
already caused more than bearable annoyance and almost 
irreparable loss ; their future enterprises should therefore, 
bo strict! 57 conhned to the entertainment of their honourable 
admirers alone. 
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Y<3) With the help of the results secured from the 
fore^^oiog e^xamin^tiou of the few tochnic^il terms, namely 
Sruti, Rlshi, Braraha and Puranom, let us now -try to under- 
stand the views of our venerable authr»rs in the descriptions 
furnished by them within the literature itself, pertaining to 
the origin and contents of the sacre 1 Vedas* We must here 
proceed however through the right path keeping away from 
the numerous pitfalls (3f misconceived allegories and mytho- 
logies placed before us at every step. The exact Puranic 
method of representation is clearly pointed out in the sacred 
.texts themselves, and no foolish misinterpretation should 
be thrust iu at the very fountain head^ confounding it 
unnecessarily with any tiling else. Vide quo^^ations from 
Varaha-Purana and Padma-Purana almost in the same 
words, pages 408 & 41*2, Volume I, 

, ^ ii 

‘‘When religious facts are explained in their true 
abstract form, the basic divinity underlying is explained as 
single and as seated in the heart ; but those learned in the 
Vedas use *the language of the Vedas known as Itihasa, 
while describing them in vsome tangible form.’* 

Our bitterest opponents cannot deny that we have now 
produced direct internal evidence to establish the validity 
of the materials we have now gathered for explaining the 
questions at issue, and it is hoped that we would bo left 
unmolested until we apply them in the ordained method 
hitherto followed, 

(i) We* have found that there was only one Veda m 
the beginning with its single meaning. Owing to the 
absence of its true knowledge it had to be divided into 
many. 
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Ifc is now plain that the Sthoolartha of the Pandit, the 
Sookshmartha of the Vedantin and the esoterism of the 
Theosophist are but vain bufeoneries in the interpretation of 
the single Yeda with its single meaning. The very neces- 
sity for its first division into several V edas is here curiously 
enough, attributed to the ignorance of these admired 
authorities. The object of the division certainly could not 
have been to make it absurd or abstruse, nor to reduce it 
to the bowlings and screamings of an invading army of 
illiterate soldiers. The term Veda literally and truly 
denotes the ultimate, the eternal and the truest knowledge 
of the Absolute. Its ignorance is impossible to be rectified 
except by the knowledge of the simpler and plainer truths 
which form part and parcel of the eternal truth. No 
untruths of any sort, no hysterical outcries aroused by 
emotions of fear or wonderi could be substituted for the 
scientific contents of the sacred Vedas- The eternal a^d 
single Veda is the holy breath of the divine Vishnu with 
Vhose essence the whole of the religious sphere is (vis) 
pervaded. 

fT i 

The Vedanta is embedded within the Vedas and the 
pseudo- vedautin’s discovery of it elsewhere, aud particularly 
of its absence within the Vedas, is indeed a deceptive mis- 
statement of facts. If the personality of the Divine Bramha 
is correctly understood as noticed above, the complete know- 
ledge he owns will be found to be fully denoted by the 
technical term Puranom, and the modern interpreters need 
not go, tjhe length of, suspecting printer’s mistakes in the 
following line above quoted* 
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Tho great Bramha technically deaoting the divine 
of the intellects engaged in introspection, has to acquire His 
divinity from the Puranom explained a hundred times as 
representing Sabda-Bramhan or Apara^-Bramhan which 
technically denotes the ultimate state nf Bitaiphan as 
combined with the Satwic Maya* and therefore higher than 
the status of Bramha, That the sacred Vedas and other 
religious literature treat only of the Apara-Bramhan and 
are therefore known as Aparob- Vidya, has been noticed in 
page 89, Volume L 

I TO #^rTO 'sr ^ I 

cfWTS'i^i s ^ \ 
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This description found in the Sacred Upanishad, proves 
beyond doubt, that the Vedas under reference treat of some 
specific religious matter directly useful to mankind and con- 
tain the true Vedanta within them, what the pseudo- vedan- 
tin now talks being neither Veda nor. Vedanta in any sense 
of their meaning. 

The Vedas and the Vedanbas- have to be obtained from 
the Great Bramha whose four faces in tho four directions 
are alone capable of producing them so as to be useful for 

? >ll varieties of involutionary intellects lying Scattered in tho 
our directions of the globe. It must bo particularly remem-* 
bored heroi that the holy region b^er four dirWions 



the Vedas spread ahd illuminate, is ^e, Wigion of the tech- 
nical B.adhi or the involutionary intellect of the pious and 
the humble> but not the psycboiogical Reason or Intellect 
of the Western Philosopher. Vide page 392 Volume I. 

^S^Xl II , . . 

The origin and region of the four sacred Vedas are 
thus generally described in the technical style* How and 
when they really originate are also clearly stated in the 
Sruti itself, as noticed in the passage above quoted. 

When man saqriicesi in the 8acre<l fire of devotion 
towards the Alnaghty Vishnu* all the wicked tendencies in 
him which ever obstruct his religious path, all the Vedas 
then originate for him, one after another from the same 
sacrificial fire. Until this terrible sacrifice is boldly per- 
formed, no Vedas or Vedanta would ever be forthcoming; 
the modern Pandit and the Vedantin need therefore cherish 
no hope of seeing them with any amount of patronage from 
their enlightened admirers. Having now understood to 
some extent, how and when the Vedas truly originate,' as 
well as where they actually illuminate, we must enquire 
into tbs further details of the region over which they spread 
their sparkling light, driving far away the speechless dark- 
ness of ignorance. In the four directions of these highly 
scientific and devotional sphere, several halting places are 
provided like Q- T. stations whose positions and boundaries 
ace distinctly defined and demarcated. From these centres 
of observation and inspection, all below and all around could 
be.seen and directed, and they allude to the various stagof 



of attaiomeiit of thh inv^Iufeionary intellect or Budhi, as well 
as its acquirement of specific forms Uf knowledge 'in the 
religious subjects explained in the sacred Vedas, These are 
verily named the JSisAis every where in our sacked literature 
and their Various classifications and divisions have been exa- 
mined in detail in pages 476 to 507 Volume !• Our beloved 
readers have probabl}^ not forgotten the following quoted in 
page 500, Volume I with regard to the general division ^of 
Kish is into five distinct castes. 

=5r i 

• ijjiifrr ^ %«rr i 

wsti WHT II 

‘‘ The Rishis are divided into five castes representing 
the knowledge of Avyakta, Mahat, Ahomkstra, Bhoota, and 
Indriya, and are named Avyakta-Atraa, Mabantsa-Attiia, 
Ahomkara-Atraa, Bhoota- Atma and Indriya- Atma respec- 
tively ”, 

, The knowledge specified represents the Rishi, and as it 
also refers to the particular functions, powers and glories of 
the Atma, the names given are ingeniously coined and aptly 
applied, such as Avyakta-Atma &:e. Every unbiased reader 
who has followed us so far, can now plainly understand that 
the contents of the sacred Vedas are partitioned among the 
different varieties of Rishis, and contain not a particle that 
can be experienced and explained by one who is not a 
Rishi, Every bit of religious instruction furnished* is thhs 
the practical experience of the invcHutionary intellect, in the 
hbly region of devotion, which no psychological tReison Or 
the common intellectual faculty of man could easily compre- 
hend or appreciate, am! much less deny or befool. If the 
ordained method of study is therefore honestly and earnestly 
followed, all the religious knowledge required for the final 



emanoipaiion ol mm^ could. bd oantamJy^ secured ic the theo« 
reticalj form expired techuically and logically as Sruti; 
and if we J^urther undertake to do sincere work in the proper 
direction, \tre are sure, to experience the particular results 
pointed ouf^ as wellras to be raised to the status of the Rishi 
or Rishis specified* We, must now summarise, iq the interest 
of our beloved readers, the r^esults of our bumble and labo- 
rious enquiry oh this extremely abused and disputed subject 
pertaining to ihe origin and contents of the sacred Vedas. 

(i) It will be evident from the foregoing enquiries, that 
we have not been indenting upon extraneous matters or 
personal opinions for establishing the views herein expressed 
nor that any views are expressed: which are not clearly men- 
tioned within the literature itself. All the proofs we have 
adduced in our behalf, are confined strictly to what would 
be unhesitatingly recognised as legitimate internal evidence. 
Let no modern interpreter or his zealous admirer in any 
way feel jealous on the score of our having trespassed upon 
their enviable method of interpretation and appreciation. 

(ii) The Vedas with their Vedantas and all other reli- 
gious texts we now have and can have, are known as Apara- 
Vidya, and their scope of attainment is limited to the ulti- 
mate region of Apara-Bramhau or Sabda-Bramham The 
Para-Bramhan is still beyond it and it is reached only 
through the Apara-Bramhan. 

The modern Vedanta preached everywhere and in 
every fashion, by every man in the street who wishes to 
override ethics, and religioa^ is one of the most contemptible 
forms of Nihilisijn and Atheism. It ie a. pernicious attempt 
at levelling down everything with the express object of 
evading the arduous task of religious practice which has to 



be undergone by relinquishing the grossest desires for 
material prosperity. The modern Vedantin has in fact no 
form of religion worthy of practice, as he practically stands 
entirely outside its pale, with his meaningless and confound- 
ing Vedanta. It is now clear that the •^hole of our reli- 
gious literature is called Apara-Vidya dealing with the 
glories of the Apara^Bramhan known also as Sabda-Bram- 
han or Furanom The exact nature of the contents of the 
Vedas is hare determined without a possibility of doubt, and 
their origin is also clearly traced to the ultimate Sabda- 
Bramhan, technically named also Puranom, Vishnu and 
Yegna. 

sm ^rwr^rorf »wo»r i 

Such are the simple and clear explanations technically 
furnished within the literature itself, that no reasonable 
person can, even if he would, possibly overlook them* The 
erudite Pandit however does not understand them, and the 
all-devouring Vedantin does not condescend to look at them. 
They have virtually eliminated from our sacred religion all 
that is most strengthening and comforting; and of recent 
years many a religious and social reformer has taken advan- 
tage of this very degradation, and has gone ahead of these 
authorities in propounding reforms with his vain specula- 
tions and evil suggestions. 
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(Hi) It is perhaps desirable here to state in plain langu- 
age, the import of the technical descriptions vte have noticed 



from within the literature aa to its own origin and contents* 
All the sacred texts from the Vedas downwards are found 
described as trea^ng of the glories of Sabda-Bramhan or 
Bramhan combined with Satwic Maya; referring thereby to 
the religious sphere of devotion belonging to the Satwic 
Maya, where the specified glories are experienced by the 
devotee in his religious practice, but not to the earthy sphere 
of the worldly man which scientifically belongs to the tech- 
nical Avidya or ignorance. In spite of the prevailing inter- 
pretations to the contrary, it is hoped that in a few years 
more, we shall come somewhat to our s^ses in the matter, 
and begin to perceive that the literature thus exactly treats 
of the true divine religion necessary for man’s liberation 
from the bondage of this mortal existence. The centre from 
which all the true knowledge proceeds in the four directions 
is named Bramha the great Being, representing the state of 
highest intellectual development attainable in the devotional 
sphere; and the difierent degrees of such intellectual develop, 
ment in every direction are marked and nainlid Bisbis or 
Seers of truth. The Great Bramha is thus described as the 
original author of the Vedas feco which explain the glories of 
Sabda- Bramhan, and as the Principal of the Universal 
College of true religion, the Bisbis being His Assistants and 
Professors of the various branches of study, their names 
denoting the very titles of the sacred texts. This is exactly 
the Puranic method of treatment adopted in the ^hole of 
our religious literature! and it has been all along pointed 
out in this essay as having now been forgotton and even 
ignored in the current interpretations. Our beloved readers 
can now undenstaod that the literature as a whole contains 
only a strictly scientific treatment of religion both in its 
theoretical and practical aspects, without being connected 
with personal revelatioua and personal opinions which are 
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uanecessarily forced’ upon the belief and, faifcb, of the. Hinduf 
pitibUo at present. It is the highest science ever oi^ght to be 
known to man, and could be knovyn by his honest and ear- 
nest labours in the ordained direction. Bvery stage, and 
Chapter represented by the Rislus, contains complete instruc. 
tioos for obtaining divine revelations* pertaining to the parti- 
cular portion allotted to the work of that Rishi or the speci- 
fied intellectual development which is the. human privilege 
of, every pious and intelligent souK It is thus the,* most 
scientific and cosmopolitan religion with all its details of 
stages and degrees of progress, most mathematically defined 
and demarcated. The common questions however, as tp its 
afuthorsbip and' date of composition, are entirely thrown out 
of ^ts region as silly and impertinent, and they are virtually 
set at nought, by ingeniously attributing the authorship to 
the respective Budhis or the intellectual faculties them- 
selves, and by similarly pointing out the dates of their 
origin as the very times at which the required religious 
qualifications 4|fe secured. All prominence is directly given 
to the instructive and informing contents of tlie literature^ 
and to the supreme necessity to make use of them, rather 
than to the knowledge of the name or names of human 
authors or of the periods of composition. Such is the curious 
Puranic method of treatment adopted throughout the sacred.^ 
literature by our venerable, forefathers who knew and valued' 
eternal and blissful truths and despised ephemeral and miser- 
able untruths. If, according to the modern science of history 
the physical person of a human being may be called an 
author^ and some accidental day or days be chanced ^to 
compose may be reckoned as the date of composition, there 
is evidently no loss of sdenoei if not positive gain, in attri- 
buting the authorship direct to his developed intellect, and 
the dl^e of the Qompo&ition to the time of bis intellectual 
develo|iiient. B® that as it may, oujr literature is truly and 



logically the tnosfc scieiifcijGic science of the utmost impoitance 
to the religiously inclined, and it is sxlflScieijtly holy and 
ancestlral in its form, to thp pious and the * humbly Who 
believe in the existence of a God and of His eternal glory* 
m € 'TraT^g'>iHi%^ciT 

3T#!ifirjrlr5r 

13 . Enough has been already said in the interest of 
the subject and for the conviction of our beloved readers. 
No more' time or space is available here, nor have we any 
more either strength or passion to spare, to satisfy our 
learned interpreters or their enlightened admirers. We 
must leave them in silent resignation to follow, without 
remonstrance on our part, their own modes of interpretation 
and appreciation, led as they are, by their uncurbed fancy 
and by the forcible fashion of the time. We have however 
clearly understood that, as far as legitimate religious 
authority bears on the question of interpretation, the 
current method is a hostile one, not nobly hostile, but 
spitefully and scornfully. At best it may contain delicately 
wrought lies which must fail in the presence of rough 
truths; and in faqt-, it merely adds affeotatioh and conceit 
to incapacity. By the persistence in such a oii^Jtaken course 
the whole soul is already instinct with lies, and all re- 
gions of right and life are for ever closed. And yet, the 
modern interpreter scarcely^lets an hour pass without some 
manifestation of his ungrateful attitude and suicidal policy. 
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We must close this preface here with the following 
extracts to serve as samples of opinions expressed by the 
Western critics as referred to in para 8, over which the 
enlightened admirer of the modern Pandit and the Vedan- 
tia» might glorify himself. It is earnestly hoped that our 
beloved readers will not fail to observe that there has been 
no Variation in the main aim and principle of this feeble 
essay thus far, from its very commencement. It has been 
written neither for fame, nor for money, nor even as a 
matter of duty. There is no doubt that more profitable 
and less dangerous work could have been done with the 
amount of labour now spent on this thankless undertaking. 
But, it some-how turned out to be a matter of necessity to. 
deny the falsehood taught and remedy the injustice done 
Although it is extremely doubtful how much might come 
out of this anxious but feeble attempt, it must be confessed 
that from the very beginning, there was no way rounjJ the 
lie and the injustice, but only over them. The enlightened 
public are therefore earnestly requested to throw away as 
bitter, if they choose, the fruits of this labour without 
reviling; and they are welcome to gather them without 
thanks, if they are in any way inclined to taste them. 

HRT g»r»Jra*a7 tiwpRRr 



A History of Sanskrit Literature 
by 

Professor Macdonell 1900. 


(a) * The four Vedas are collections called Samhita of hymns and 
prayers of varying age and significance *. 

* The hymns of the Rigveda being mainly invocations of the 
Gods, their contents are largely mythological. Never observing in 
his ordinary life, action or movement not caused by an acting or 
moving person, the Vedic Indian, like man in a much less advanced 
state, still refers such occurences in Nature to personal agents which 
to him are inherent in the phen 'mena. He looks out upon the work- 
ings of Nature with childish astonishment.* 

* The religion of the Yejus is a kind of mechanical sacerdotalism. 
The desire which several rites are meant to tulfil amounts to nothing 
more than childish absurdity. Thus some of them aim at the obtain- 
ment of the year. Formulas to secure possession of thp moon would 
l^ve had equal practical value.* 

(b) * They (the Bramhanas) form an aggregate of the shallow and 

pedantic discussions, full of sacerdotal conceits, and fanciful or even 
absurd identifications, such as is doubtless unparalleled anywhere 
else.* ’ 1 

* The Bremhanas in course of time themselves acquired a sacred 
character, and came in the following period to be classed along 
with the hymns as Sruti or ‘ hearing *. that which was directly heard 
by or, as we should say, revealed to the holy sages of old,# 

The chief interest in the Bramhanas leis in the myths and legends 
they contain. The style of the prose in which the Aitareya is composed 
is crude, clumsy, abrupt, and elliptical.* 

(c) ‘ The Sootrda belong to the sphere or tradition of Smriti. As 
the Upanishats are a development of the speculative side of the Bram- 
hanas, the Srowta-Sootras form the continuation of their ritual side.’ 

* From the intensely crabbed and unintelligible nature of their 
style, and the studied baldness with which they present their subjects, 
it is evident that the Bootras are inferior even to the Bramhanas, aS 
literary productions.’ 

(d) The Epics fiOO-fiU B. C. * Vedic literature is essentially reli ii 
gious. Sanskrit literature abundantly developed in every other direc- 
tiofi, is profane. The religion itself which now prevatls is very difie^ 
r^ fron^ that of the Vedic age.’ 
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'if’ 

* Hand in Jondoess for in^r^dujf^g fete marvellous 

and supernatural into the 'description of human events, goes a ten* 
dency to exaggeration. The very bulk of the iViaha-bharata consisting 
as it does of more than 2,00,000 lines, is a conorete illustration of this 
defective sense of proportion.* ^ 

‘ It (the Maha-bharata) describes the tragic fate of the Kuru race ^ 
’^ho with justice on their side, perished through the treachery ol 
victorious sons of Panda , with h-rishna at their head.* 

(e) PhUoBophy, ‘ The Aryan copied from the aborigines the thwy 
of transmigration of souls. , Sankhya is dualisticy there is no supreme 
God. It is a pessimistic system.* 

(f J Sanskrit literature, * History is the one weak spot in Indian 
literature. It is, in fact, non-existant,* 

‘Bramhi writing 600 B. C. is borrowed from the Semetio symbols 22 
in number and elaborated into 

Big-Veda..Sam]iita 

or 

The sacred hymns of the Brahmans 
Sdited by Dr- Max Mailer, London 1849. 

as it is, the Rig Veda represents to us the old eoUe^on of 
the sacred poetry as it has been handed down by tradition ip different 
Yaidik families, each of which daitned a certain number' ancient 
pilots (Rishis; as their own. The poems therefore whiih been in- 

corporated in the Rig-Veda-Samhita are arranged according to the 
old families ^o which the poets of certain songs are said to have be- 
lougod, and consequently those passages which in later times were 
seieotd as most appropriate to be employed at the grand sacrifices by 
the Hotri -priests, are found scattered about in different parts of 
tto old oolleotion.* 

** Those hymns-originaliy popular songs, short prayers and thanks^ 
givings, semetimes true, genuine, and even sublime, but frequently 
chHdirh, vqJgar, tod obscure wore Invested by the Bimmhane with the 
oharaoter of an inspired revelation, and made the basis of a oompkte 
Oysteni of dogmatio theology.*’ 

<* These Bramhanas, though nearest in time to the hymna of the 
1^ Yeda^ hidnlgein the most frivolous and ill-judged itM^erpretatioas-” 

•*Aa the authors of the Bramhaoas lyer© blinded by the^ogy, the 
antbori Of the still later Hiruktae were deoeived by etymological ^ 
tioas. iwtidboth conspired to mislead by their authority Ibter and 
iansible ooininentators such as Sayana.** 
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■BrOhniawItln nod Hindoism 
by 

Sir Monier fiSonier.WiUiam> 1891. 


^6 {^henamena of nature were thought of as something more 
than radient beiOgs, and something more than potferful forces. 1?o 
the generality of the worshippers they were more distinctly concrete ' 
personalities, and had more per83nal attributes- They were addressed 
as kings, fathers, ^guardians, friends, benefactors, guests. Q%ey were 
invoked in formal hymns and prayers (mantras) in set metreslchandas).’* 
** These hymns were composed in an early form of the Sanskrit 
language, at different times perhaps during several centuries, from 
tte fifteenth to the tenth B. 0. by men of light and leading ^Rishis) 
among Indo-Aryan immigrants, who were afterwards held in the 
highest veneration as patriarchal saints. Eventually the hymns were 
believed to have been directly revealed to, rather than composed by 
these Rishis, and were then called divine knowledge (Veda) or the 
eterhal word heard ^Sruti) and transmitted by them.” 

The general results of the laborious researches of the 
best SInskritists in the West for tb^ past hnudred jrears, 
are definitely and unambiguously expressed in tbe above 
extracts, particularly as pertaining to the contents of obr 
sacred literature. They may be summarised and specified 
as lollows. 

(i) The sacred-- Vedas which are now believed by the 
pibus Hindus as having existed from time immemorial are 
but the collections made about 3000 years ago, of old popu- 
lar songs current at that period. Their contents represent 
the expressions of childish astonishment at the sight of 
terrible phenomena of nature, given out by £he Vedic Indian 
in his uncivilized and primitive state of society. 

(ii) TbeBramhanas ^hich mto reckoned by the Orthodox 
Hindus ae forming part and parcel of tbe sacred Vedas, are 
but later productions of an inferior type. Their contents , 
refer only tj||mdfe sectarian, narow .and absurd reli^out 

% compared with tbe Vedas; and ev^ the 
bWKkge in which t^y are coached shows signs of much 
djlefiOratiom 
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(iii) The Sootra^ lire the proflSacts of « still later period, 
being far inferior in every way, even to the Bramhanas. 

(iv) The Upanishads belong to the Sootra period and are 
only a development of the speculative side of the Bramhanas. 

(v) The Itihasaa and Puranas are much later productionl 
pontaining ridiculous exaggerations, and mythological, pro- 
fane, immoral and childish fables* The Maha-bharata for 
instanpe narrates at intolerable length, the treacherous acts of 
Krishna and the Pandavas against the just and virtuous 
Kurus. 

(vi) The knowledge of writing was absent among the 
Indians daring the Vedic period, and the Sanskrit Alphabet 
itself was borrowed from the Semetic race in later times* 

The above views and criticisms cannot be sneeringly 
slighted or indifferently ignored, as they represent the logi- 
cal and scientific conclusions arrived at by the life-long 
labours of the greatest Sanskritista in the civilized West' in 
the true interest of the literature, although they are Uot 
far different in their nature from those of Colonel Ip|[er»oll 
about the holy" Bible, The best modern Pandit in lodiit could 
not therefore easily condemn them with hip wm literary 
knowledge, nor has he ever attempted to do, so in behalf of 
his sacred religion. He cannot however be permitted to plead 
that he has been unaware of these serious Western criti- 
cisms which virtually strike at the very root of his time- 
honoured religion ; because, his civilized admirer is expected 
to be completely acquainte^d with them, especially as hia own 
knowledge of Hinduism at present, is acquired more from 
.English translations than from the original texts. The vene- 
rable Pandit is no doubt surprise^ and bewildered at the ana- 
lytical and scientific researches conducted so thoroughly by 
the Western scholars in the field and finds himself incapable 
of reasonably criticising a single opinion of theirs, th^ majo- 
rity of facts brought to light being entirely strange Ip him» 
But his learned admirer accepts the Western ticismaf m 
foolishly and as indifferently as he admires hie Fandit' 
itm broad light and brief terms is the re^l ^ position and^MlI-* 
«ludt of the learned Pandit and his Jll^adviiied admirer .ilittls 
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l»nd. Leit them in the of tbeii* ^oasure or displeasure 
simply think within themselves how far their presumptuous 
conduct has been profitable or even honourable. Stem facts 
now compel them to sink into oblivion, leaving behind them 
but the pernicious efiects of the innumerable mischiefs 
^roiight by them to the entire detriment of national prestige 
and religious sanctity. Their entire manner of thought an4 
talking about religion, is simple mockery, and they shoula 
give up at once their false assumption of authority, without 
being, liable to short- comings and dishonesties. 

^fUtTRT ^TSfr X!^ 11 

It may not be perhaps entirely unnecessary or even unpat* 
donable to notice a few important and vital points here in 
which the Western Sanskritists have completely gone astiay 
80 far as their criticisms on our sacred literature are coUr 
45erned. We have already stated that they have misunder- 
stood from tbe very cc^mmencement, the technical terms 
Uishi and Sruti^ exactly like tbe modern Pandits. Similarly 
the term Sam hit a as found coupled with the names of the 
Vedas namely Rigveda-Samhita, Yejurveda-Samhita j&c., 
is interpreted as meaning a collection, although the word in 
Sanskrit has that meaning too like many other words having 
several meanings. From this mistaken interpretation of the 
word, the natural inference is drawn to the effect that the 
Vedas represent a collection of popular songs or hymns 
known to the Hindus at a particular period in the history of 
the nation. Of course the Pandit and bis admirer have no 
knowledge of the technical subject, and are therefore com- 

K elled to remain silent if not admire tbe critic who is doubt* 
m more learned than either of them. But, that is no valid 
argument to establish the correctness of the criticisms them- 
selves* The word Samhita is known to every yedic s|n^eut 
as refe||tng to the technical form of each hymn in the sacred 
Yedai, as formed out of the Padas or individual wor4| by 
phonetic changes, and is opposed to the f*ada^ Paths. 



oolUd^ion Appeal^ to hi^ve &aUr^ 
itif pf the Western Sftoskritiste in this eoanecticnii 
is truly j^ttributaWe to their preconceived opinion as to the 
origin and stupid contents of the Vedas which constitute 
iw%ti^ 0 nt literature of the despised Hindu. Professor 

5 puller #hom many other Western scholars have closely^ 
ilowedi has edited the voluminous commentary of the Rig 
I'eda 1by Sayana and cannot therefore completely deny the 
fledge of its contentta. His uncalled for and absurd 
ji(n»a|s W 0 have quoted above, must be presumed aa 
originated from his study of the commentary ; other- 
Hrise, they would be inexcusable altogether. Sayana clearly, 
eipllbinfl that Samhita and Bramhana form the two parts 
of, the Vedas. ^ 

»Tr»n*TJfr5jr5^3T'>rfjr^?jr 

^ This authoritative, technical and scientific explanation 
of Sayana has not been logically attacked by MaxMulle^; or 
any of his followers, and every criticism sneenngly dnared 
is therefore unscientific and unworthy of their scholarship. 
Their historical and philological inferences as to the Vedas 
be^g a collection of old fabulous songs and the Brambanas 
being later interior productions, are scientifically wrong and 
reli^ously objectionable* Similarly^ their interpretation of 
the Itihasas and Purauas as traditional tales and mythologies 
of ^ profane character and of a much later date, is equa% 
the mistaken product of an ill-informed and biased mind 
oltbnugh it is partly the result of the unfortunate contami- 
nitlion with the modern Pandit. If the learned Profqsapr 
wfere no^iV alive, he could have refreshed his memory by 
raiding the following passage from the very book he edited 
fliad jpu|dished with considerable difficulties. Sayana explains 
1^ technical meaning of Xtihasa and Puranom in the 
termi# 

I « it «rr 






l^th tbe nor^ Vipti mA ^ 

(Sanyari) refot^ohly to a Brambliii the ltibasad 
to th» Vedas and do not diflFer from tbem^ !|rhe puk 
f^rm of descriptions found within the Vedas such as "' 

Deyas and Aaaras prepared themselves S is knc^wn fS i 
hasa Again the form of description contained wttbio 
Veda| themselves, concerning the origin of the 
etieb l|s» * In the beginning none of these things over 
is syjM PuranOra*** 

The above are clear difinitions which ought to 1 
varieties of modern interpreters and critics off their 
at oboe. The current interpretation of the sacred litmi 
as'^a whole, is simple falsehood uttered by hypocrisy i 
adtniration of such an interpretation is dehnito abet 
fOoted in affectation ; and the prevailing unwarranted 
cisms ^lrQ but cold assertions in the teeth of science amt 
All these exhibit the states of mind in which the reason' is 
unhinged by pride, prejudice and ignorance. Nothing 
he more exquisitely, and in all points worthless. No ona 
ought to be allowed to trouble mankind or encumber t|mm^ 
with dangeroua^aud deteriorating work. Let ail th# 
constituted benefactors in this concern, rather courageouelyv^ 
burn all they have wntten and wait for the better dat^. 
There is no use further blundering upon and givihap'^ii 
wretched commonalty to, the religious instructions of su^ik' 
importance, bequeathed to us through tb® 
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cpo^olaticm and enconragomeni to oito b^love^ and 

^ Pfdtofal surprise to the milled Wastern critic and to his 
i|(|}igei|hiia imitator* It mighu not however s^c^cd in 
^trodoeing any beneficial effect upon the perversity ofi our 
tliidt-skinned Pandit or upon the hypocritical orthodoxy 
admirer. 

^ ** I" think there can be no doubt that the conceptions 

6^ history, geography '&c., expounded in the Puranas and 
^i|ai]av; works are of a different order from the European 
Jj^nnected with these subjects, being throughout domi^ 
by philosophic, religious and ethical purposes, A 
S&ilar phenomenon is to be observed in the religions Kte^ 
Ijlkiir© of other countries, where also a need t as been felt foif 
i^^pretations on the lines of your own. From this point 
df ^iaw I feel that you are doing a service to Sanskrit JSte* 
find the religious life of your country by dissociating 
^them from the comparison with the common sense^ potn|9 of 
yiaw of the modern system of study.*’ 

" ^ Thus, the subject under reference is of the highest 
ituportance to mankind in general, and the above opinion 
is perfectly and gloriously expressed. Its widest scope and 
tlniversal application to every theistic religion, cannot now 
lie frivolously denied by the interpreters or critics of the 
lliodera type* It is hoped that our beloved reader's will now 
l^e convinced that the vindication of perfect truth, undbr the 
ejtisting conditions, could certainly be expected, by way of 
toafebnablc judgment, appreciation and sympathy from 
foreign land®, rather than from the boasted Pcnya'-bhunii 
Ol th^ venerable Pandit and the enlightened patriot. 

sfTRPpi pt*n: gwr; ^ 




VI. BHISHMA PARVA. 


INTRODUCTION. 

X3. This is one of the most important Farvas 
the Mahabbarata. The great Bhishma is the 
grand-father of both the Kurus and the Pandavas, som«- 
what like Vyasa, the author of the Epic who is more diree^Jf 
their general grandfather. In the war, Bhishma sides wili^ 
the former although at heart he loves the latter. He ac- 
cordingly fights in the battle against the Pandavas, and lallfi 
during the Dekshinayana, after ten days’ fighting. He UeS 
on the bed of arrows in the raidsfr of the battle field wifJioufi 
dying, until the .advent of the Uttarayana. In that state, 
be acts as the chief speaker in the succeeding voluminooB 
Farvas known as Santi and Anusasanika. It is in the be* 
ginning of this Parva that the world-known Bhagavat-Qita 
is introduced as having been preached by Sri-Krishna to 
Aijuna at the commencement of the great battle at 
Eurukshetra. Gavalgani Sanjaya is also here said to haff 
been specially appointed by Vyasa to narrate the war nev^ 
to the blind old Dhritarashtra in his palace. The Gita .was 
accordingly repeated along with the war news* by Sanjaywi 
gifted with divine vision, while the fighting was going on iQ 
the battle-field. Such is the account given within the Epib 
itself. Under the current method of interpreting the aacvesl 
Puranss and Itihasas as human history of deceased monaroha 
and existittct nationalities* it is very likely that the Gita 
hsa whole, might be. logically condenmed by uhBpariil|| 
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iifitics as'^ a later interpolation. And in reality there is no 
reason for the greatest admirers of the Gita to offer, 
present, against this undermining criticism. The adrai- 
^^tionlhus inevitably dwindles into silly emotion and some- 
into mere dogmatism. The learned expositions of the 
consequently lose the major portion of their pretended 
\itaportanc 0 and value. The ver}/ dramatic setting for the 
^ij^laration of the famous Gita to the world, appears, as at 
^l^resent understood, uncouth and unnatural. The meeting 
more serious and nasty difficulties of the same type is un- 
fttoidable when the inside of of the text is ransacked. The 
'ipodern attempt to ignore those serious liindrances without 
Wen an open acknowlcdgemont of their actual existence, is 
indeed a sure sign of mental and moral weakness. How 
could the innocent public be expected to recognise the im- 
portance and dignity of thcj text when its professed expoun- 
ders are in their present pitiable predicament? It is absolute- 
/ly impossible to explain the whole of the text reasonably, 
, unless the technical method of treatment adopted in the 
^aaCred literature, is accepted unconditionally and with a full 
l^eart. This very necessity is pointed out in the introduc- 
'jllhry explanations furnished in this Parva within a few 
jpiiapters preceding the eighteen Adhyayas of the Gita, 
r Without a correct knowledge of this introduction, it would 
f;|>e a hopeless task to grasp the true import of the sacred 
‘^0ita 'as well as its exact application, scope and extent, 
ll^idently, the nine long chapters deaKog with the subject 
this Parva just preceding the Bhagavat-Gita are seldom 
fifeticed by the modern learned Pandit as forming part of the 
'liahabharata itself. He is in great hurry to take up the 
pita for the purpose of enlightening his inferiors, and he has 
jj^arefore no convenient leisure to look into the previous 
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pages of the Epic which probably he despises as mere Pura-»^ 
nic story as his venerable self is pleased to understand 
When the dealer in the Gita is self-imposed with the title of 
the critic, foreign or indigenous it does uot matter much, the 
sacred text is immediately converted into an interpolated 
stuff, especially as it contains a philosophical dialogue entirely 
unconnected with the history of the Maha-bharata war which 
he believes as having taken place in Delhi, sometime befot^ 
the invasion of India by Alexander the Great. The subr 
stance of this Gita also therefore discloses the unscientiio ^ 
and childish theories recognised and respected as highly 
philosophical and ethical, by the ignorant Hindus of that 
particular historical period, say between 200 and 1500 B. O 4 
The readers may proceed with the firm conviction that theac 
are exactly the prevailing respective opinions of the erudita 
Pandit and the enlightened critic. All the voluminous writ- 
ings and platform orations which pour forth eulogiuma nrt 
the Bhagavat-Gita, are unmistakably based upon these 
derlying views which are unfortunately derogatory to th*a 
cogency? sacredness and dignity altogether, of the conteht# 
of the celebrated text. All those who are earnestly aud 
sincerely desirous of obtaining useful information and 
ligious instruction* could not, under these circumstanqati^ 
help*treating the current elucidations of the text, as 
deceptions in the field and as sinful misapplications of 
nobling spiritual instructions to the insignificant affair® 0 
mundane existence. 

nftcTJ3[ I 
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The substance of the introductory portion above refear- 
to, could be easily gathered from the first few pages 
*iilg with the Bhishma Parva here. When the connection 
I this particular portion with the main subject of the Gita 
n1^e<tognised, it will be evident, that this most philosophical 
religious text is irremovably attached to the real contents 
I the Maha-bharata, and that it could not therefore be con- 
ned as an irrelevant interpolation of later or earlier 
, It will also be clearly found that the Gita as a matter 
Effect enunciates the general maxims of the great Epic and 
I latter explains the practical details of the science of Gita. 

further be evident even to the great surprise of the 
i^fn interpereters that the Bhagavat-Gita imbedded in the 
a«bbarata is neither the highest philosophical disserta- 
available in the Hindu sacred literature, nor is it the 
falsest form of philosophical or religious instruction suited 
^ the average worldly wise man, as it is too often mista- 
ally presumed. The sacred Gita has its specific status and 
as a text for intermediate grade, far beyond the reach 
htbe ordinary public governed as they are by their mind 
III Beuses instead of being able to control them in return. 



Jjt may be specially noticed in this connection that the 
^abrated Bhagavat-Gita as well as a valuable introduction 
p-it, are both in the words of Sanjaya as addressed to king 
il^ritarasbtra. This introduction furnishes in detail the 
iMmical explanations for the Puranic geography and periods 
IP IbBe Specified in the treatment of the great Epic as a 





Wbole, It 18 also necessary to remember in this connection 
tSiati although the general Puranic descriptions of the appa* 
rent places and periods of time are the same in all the texts, 
there are peculiarties in the scenes and times described in 
each text as specially pertaining to the incidents narrated 
therein. This fact necessarily adds to the strength of evi- 
dence hitherto adduced against the prevailing literal inter- 
pretations carelessly furnished without any reference to the 
extremely technical character of the sacred subject. We 
shall notice this point in detail as we proceed. 

1 Sanjaya and his introduction to the Bha- 
gavat-Oita. Sage Vyasa arranges to furnish timely news 
regarding the progress of the would-be battle at Kurukshetra, 
to the blind Dhritarashtra inside the Palace, 
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‘^Vyasa told Dhritaraahtra that he would give him eye^ 
sight if he wished to see the fight; but Dhritarashtra replied 
that he was unwilling to witness the deaths of his relatival 
and that he would therefore be satisfied by hearing the news*. 
Vyasa then spoke thus. Tnis Sanjava will be gifted with 
divine vision so that he may see everything taking place in 
the battle and narrate to you from time to time* I am my- 
self going to declare to the world the fame of the Pandavas 
and the Kurus. The war is inevitable and victory will only 
be on the side of Dharma. You need not therefore be 
aggrieved on that account.” 

Here, success is already declared to be Dishtom or desj* 
tined to be on the side of Dharma, clearly alluding to the 
Pandavas- It will become evident as we proceed how San- 
jaya represents a state of intellectual development by which 
the Maha-bharata war could be seen and how Dhritarashtra > 
could only hear of it* Vyasa’s argument to consol Dhrita- 
rashtra here, must strike every sensible reader as containing 
something of great Puranic importance. He says he is him- 
self going to proclaim to the world the fame of the Panda- 
vas and the Kurus. 

If this is only to be literally interpreted as Vyaaa’s in- 
tention to compose the great Epic after the war, it would 
surely be a poor consolation to* the blind old Dhritarashtra* 
Vyasa having left after arranging with Sanjaya to narrate 
to the blind king the occurrences in the battle field from 
time to time, Dhritarashtra asks Sanjaya to give him do- 
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Iglled description of the countries and towns from which 
■heir famous rulers have now assembled to fight at Kuru- 
ksfaetra. , 

11 
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^ qfRrif snr^pirt ^ I 

^ ?wPTm: II 

“The innumerable warriors now assembled at Kuru- 
kshetra are jealous of each other owing to their greed for the 
wealth of the Bhumi. I am therefore of opinion that the 
Bhumi is valuable in many ways. O, Sanjaya, please des- 
cribe it to me- I wish also to hear from you the correct 
extent of the countries and towns from which these warriors 
have come.” 

A general geographical description of the Bhumi or 
earth as it is understood, was then given by Sanjaya extend- 
ing to nine full chapters from 4 to 12. Although the whole 
of it exactly corresponds to the descriptions in the various 
Puranas, which we have noticed in detail in the earlier por- 
tion of this essay, it would still be a matter of extreme in- 
terest to observe that the text under reference speaks in the 
same tone, only more clearly. The following extract will, it 
is earnestly and anxiously hoped, add further to the convic- 
tion regarding the correctness of the method of interpreta- 
tion here followed and the complete inapplicability of the 
current explanations, criticisms and condemnations. 



Quokliion Ifo. I. 

?raw n 

^ 5TPI^ m I 

ijfiT: 5lf%sr ^?fRT ?r5Tr?THH I 

?nE?T JTq: i 

fr^n%^r ^inrRt i 

goiRlOf^ sr^RcT; l 

515^: F^q ^ I 

giirr: ^f^wcTRlf^rvr: i 

'^Rr^S'nr ^r^ni: jt i 

5rs?: %3r?Tt«i !Frr®rq-: i 

3 I 

tTcT q-^S'^T 5T^J»3^ I 

?T#^%g %g »jjn: qfefl^ciT: i 
3^7^21 JTrfifR^P^ ^TJR ¥ni% % ^r i 
3 f%q*ft»nqjTrfq^f% q^^'Rti. i 
cf^ 5q^d?r% 5TF2T«rr i 

3Ti3<^ R5R?r(5?f =qig^: i 

5RT tRT ^ ’Traq: I 

^ ?T3«2n^^'jr sRHiTTf^ s=q^ i 
3Tf%??rr: ^ iTRi h ukri^ 

si^%j:2r; qrt ?r3 n 

Quetation No. II. 

;qfi^R l&qt^ =^?Tf^5T: i 

«T^fm35if^w: qtlsfnsrerfir^: » 





f%: I 

55^ g^oT ^HFcricq-ft^fi; i 
Ji«rr ft g^: gwc*TJr: i 

g#iTg[tqt f ^fSFn>^ I 
f|t5r^ g^ fttSET: 5rt5lTr%4fr51^ I 
^rlhrf^r^rqm: 'rtt: qrR^rR^: i 
3Tr?^^r ftl^rr: tr^r: ii 

% ft*T^ft 3 g^: I 
?RfNrT»rr5^ i 

^ ?rg^’>Tt ftcTTtcr \ 
iT?»T^r 5^^ sfttwm I 

*?iT?T3r I 

^?n5^ftsiR ^ I 

3Tfi^ g I 

ftssrr^ ^RniPftn i 
g i g T ^ q' I ^ ^ I 

5 ^n^sfbrsr «Kr5?n3rafhT gw =w i 
ftret ^r5nt ^fw{552iq^?r: \ 
gwflfcftw €?[W^ StRTHftWcrqC I 

Wftr'ffW 5 Wl55^W ftWVRWt'?ft®T w I 
gw^wr ww tTfra: Jsns^^rwwTWW: i 
gow; f^l«-=lR«T^W: I 
cm wmr 5n?f5itwwrcR: n 

Q. No. IlL. 

iRRr^gwTw u 

gftw »mcf w^ w%w wssfl^ « 
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3mTf^r5rg5«fi^r 3 ^ pkirr w \ 

^ TroigsTT W5{ ^ »t?r: i 

tTfP=H cTc^fTr^e-sr r2r f| ^ ife*rF*T?T: 1 

?THr5!T ^1=^ II 

5T WS( ^ ^ »w I 

f^rvj-?re?nr-5r^f^rafiPr i 
3Tq^ sTRrsRq^^^T: 1 

«r »i?[i »TR^ ^ 51 qT^'r?:*^ 1 

3T^ % VTRrT ^TT^cTU I 

f^2T/%5?fT I 

2sft^ ^[3R;%?2r^ cl%%fI5CT17IIOT5T I 
spiiqt ^ ?T5Rm ^r^pjfT I 

sT^^zrn^ I 

JT5R; ^rar: sf^ifn^sRiRq 1 
qTR^nsr^ ^ilr^ i^'SM«5?n: 1 
^qt qtcrre^ ?ufiqci: i 

sTftirRr: i^s^sif^TrgrRsr: 1 

3T5% ?T?ftsqf^IcTr f^WT II 

t3%3?TH#or mr 1 

q«n s'lrq^ =^17 *Tf rq>sq, 1 

pir:5;5: ?Tt7»Tgf^r I 

cT^ ^r3TR. jayr: -siTi^iSpi^rf^lr^fT: I 

^ R 3 T 5 ^il% sfmF^ga^ry^Tyi^qjT: 1 

^W»n3pr^5}T5n tjiit ^yrq'nq; 1 

yrsn^ ws^^rym. 1 

q- g;%: ^JTRT ^im !%?«: I 

?TWcqf^*i| 5^^cT5% ^i57ro3wr: 11 
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Q. No. ir. 

3"^^ n 

sTlTOt ar«nan^f i 
^ 5s?r^4 =^ i 

5n?lT%%W ?I^iT ^ I 

^ nM?ir5r Trfr: ?jt*ir%2ft^sTr ti 

II 

5rr^m?t ^grrR « 

^ srsn^rr i 

^%rJT sjsfTiTr f? ^ I 

arr^^rr^: srrrrirn^jrt i^gw ftg^ ffcT: i 

5Tr^ i 

sT^nr^r %g i 

|j?d srsTnf^; i 

JT^Fsr ) 

H ^TSfT ^ ^ arricTWf : i 

*Ttq7^% i 

^TTJRssfrsr ^scssr a^rr: « 

f % r ^i^s T JTfRrsr gsr^er I 
?i?T: ^ 5Br*rT 5TW ii 

^ 3r«rr^r^ «Tf^?Tr r 

*T?TTr5T ( 

f^ci% JTfT^rsT g^^r: 

?r%gr ?T«TT ct? 4 cT?»n®*ra?^rgfl: i 

*r^ srirfi: i 

5[OT5tr>ij*i €r?:s 2 T 5 ^ 5ii% \ 

s#rt*j: »T?if§r ?rsr?2r: *5«3^?r.' 11 
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Q. No. V. 


?Nt ^ ^ I 

^ ?r!^ ?rr^ sTilr 1 

^%^Tra[rT^^ sr^ I 

^^r: ^[f^: fJr^r^frr: i 

=sr ^3Tr^^ 5?r^ I ^^nrjrr: i 

^^Rr Tr5r?j: I I 

^5rR^ ^ ^ 5Tq> i 

^Tfr^T?t I 

^cTRT ^Rt I 

Tf^Sn^JT^RTRq II 


The lengthy extract here given is meant for convenient 
reference during leisure hours, by those interested in the 
eubject. It is also necessary for the proper progress of our 
Story without unnecessary doubts or disputes in the middle, 
to be prepared with definite ideas regarding the geographical 
Specifications wherever possible. On a close reading of the 
text here quoted, it will be evident that every word used in 
the above extracts contradicts the current interpretations 
identifying the descriptions of localities in the literature 
with the countries, towns> rivers and hills in India as they 
ard found at present. On account of the entire omission to 
lake notice of the definitions here furnished for guidence, it 
ia mathematically certain that the whole text is totally mis'* 
^understood and misinterpreted. There is no doubt that the 
l^ographical foundation here laid for the so-called history of 
^e Maha-bharata war is built of a material with which 
the modern Pandit nor the critic is yet acquainted, 
^testing upon an Jhtirely misleading and wrong basist the 
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results of the current explanations could not but be pitiably 
preposterous. The ingenious twistings of the text might to 
some extent be put up with, provided they serve at least 
some harmless purpose. But if nothing is actually gained, 
except disrepute for and disbelief in the original text itself, 
the unauthorised trepass upon the sacred ground de mands 
immediate checking, and the toleration of the same on the 
false ground of policy or on account of indifference, is surely 
culpable cowardice and a suicidal policy. It is safer and 
more honorable to let the subject alone rather than interfere 
with such a sacred matter in any objectionable fashion. It 
is earnestly believed that the gist of the passages quoted, as 
explained below, will convince every unbiased enquirer, of 
the truth of the above remarks. 

Q. No. I. 


**The subtle elements are five in number as classified 
by philosophers and the subtle earth possesses all the five 
qualities pertaining to the subtle elements, such as sounds 
feel, form, taste and smell He who has secured this elemen-» 
tal earth has everything movable and immovable for him. 

When the subtle elements are in their equilibrium, they 
do not intermix and there is then no creation or destruction. 
Each subtle element in itself is unlimited in extent and is 
the glory of God. 

Creation and destruction result only by individual il>- 
regularity of the subtle elements and tboir consequent inter.. 
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mktere, when they appear in the form of jQ.nite objecte, 
W^iosie extents are then measured or found out, but beyond 
this, their real state is immeasurable and unimaginable.** 

Now, what a serious and scientific treatment o£ the 
itobtle elements and their mutual relation is here given and 
what an absurd and irresponsible interpretation is offered in 
its place? What value can, under these circumstances, bo 
attached to the grand explanations, sliowy criticisms and 
virulent condemnations of our ancient religious literature, 
now thrown broad cast all over the lancl^ The whole affair 
is a resplendent exhibition of the modern ignorance of the 
subject in toto. 


Q. No. II. 

‘^The Jambu-dwipa in which the Bharata-varsha is 
situated, has a Jarnbu-tree called Sudarsana Irom which it 
takes its name. It is covered over by a number of rivers, 
and cloud~like mountains, and surrounded by salt water. It 
is Hke a reflection in the mirror and is seen situated within 
the orb of the moon. 

5^; pmrtJR: i 

Doable the size of this is Plaksba-dwipa and doable 
l^t again is Salmali* beyond which is all water in a com- 
^*eB9ed state. On either side of the diyino rabit in the mooq 





in the north is Kasyapa-dwipa and in the south Saka^dwipa* 
The Malaya mountain and the Tamraparni are in the head^ 
of the rabit.” 

In this description of Jambu and other Dwipas there ie 
hardly anything which could be grasped by the modern 
Pandit or his critic for identifications of places in India or 
Asia, The Jarabu-dwipa or Sudarsana dwipa is unequi- 
vocally described as situated within the orb of the moon and 
is seen like a reflection in the mirror. As for our ordinary 
puranic explanation, there is hardly any difficulty to be ex- 
perienced. The moon in religious literature has repeatedly 
been explained as representing the mind. 

\ 

The term Sudarsana or worthy sight gives the necea* 
sary clue to the region described, as opposed to unworthy 
sights. The description in the text clearly refers 4o the 
subtle element known as Bhumi or earth and to the satwic 
state of mind dealing with the same. The indentification of 
such religious and scientific ideas with geographical sites is 
simply ridiculous and sinful. It may be particularly noticed 
here that all the descriptions given invariably allude to ex- 
cellent places alone. The major portion of the modern geo- 
graphy could not afford to exclude worthless localities in 
this manner. 

Q. No III. 

‘^Dhritarashtra enquired whether it was in Bharata-var^ 
sha, where his own mind attaches itself, that the Kums and 
P^mdavas have now assembled with their large armies on > 
account of avarice and greed. Sanjaya replied that 



lESlpidavas were never avaricious but only the Kurus and 
otW rulers friendly to them. Those who are avaricious in 
^harata-varsha will keep quarrelling with each other- The 
feal nature of this Varsha shall now be explained. Indra, 
Vyvaswatha-Manu, Prithu, Ikshwaku and other powerful 
kshetriyas are fond of this Varsha. It has several execellent 
mpuntains of which seven are important. Nobody is yet 
Batisfied in its enjoyments. It is the support for divinely 
human bodies.” 

Q. No, IV. 

‘Tn all the seven Dwipas, strength and longivity are 
produced by devotion, truthfulness and control of the senses. 
Although several cities are mentioned as found in the 
Dwipas, there is only a single city and a single Dharma in 
fact* 


11 

Eswara is the real ruler, father and grandfather in all 
the Dwipas. Food in the form of Sidham, success or accom- 
plishment, spontaneously attends on all the residents of 
the Dwipas. 

iTlsr^rsr jr^rr; i 

Deyond these Dwipas is the region called ‘Sama, or 
et^ailibrium. Besides the above Bhumi, the Sun, Moon and 
l^hu deserve consideration. Bahu is found eclipsing the 
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sun and moon at ti|p08. The above is the real giyt of what 
is described in the sastraa, regarding the details of theBhumi 
which is observed or practised by the mind. 

Therefore leave off all anxiety about your son Duryodhana 
and rest in peace of tnind.” 

We see from the above that in spite of the various de- 
tails in the description of the seven Dwipas, confounding the 
modern public and the geographist in particular, it is clearly 
stated that there is but one metropolitan city for ally one 
Dharma, one Easwara the ruler, father and grandfather, and 
one self-supplying food named sidhom or attainment- 
Among the heavenly bodies, the sun, moon and Rahu are 
alone enquired into by Dhritarashtra and explained by San- 
jaya* Even the blind old Dhritarashtra knew the meaning of 
his question. The sun and the moon certainly represent the 
Qnana-yogi and Karma-yoga respectively, and Rahu the 
common enemy of both, denotes the totality of obstructions. 
How is it possible to connect these descriptions with geogra- 
phy and astronomy? What excuse can be forthcoming for 
the uncalled for and ridiculous expositions now ordinarily 
obtained? I am extremely anxious that the readers will 
specially remember these portions, as they are to be, of im* 
mediate use the moment we enter the field of Kurukshetra 
for the great battle. 

Q. No, F. 

‘‘There are four Yugas in Bharata-varshai namely; 
Krita, Treta, Uwapara, and Kali, The Krita produces 
ascetics possessing the wealth of Tapas. Treta originateaf 
Kahetriyas becoming chakravartics or Emperors. Dwaparns 
gives rise to all castes, forward and heroic in character in 
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gaining victory overreach other. In Kali, all are avaricious 
and passionate. In the Dwapara, as at present, everything 

is compressed or abridged.** 

\ 

We have explained the Yugas at length in the previous 
chapters. It is enough to note here that the above descrip- 
tion furnished in the text under reference, only strengthens 
the interpretation already given. Samkshejya here clearly 
refers to the process of reducing innumerable materialities to 
» fewer categories of philosophy. 

The above geography being thus finished, Sanjaya men- 
tioned the death of the great Bhishma in the battle-field, 
Bhishma, who did not yield even to Parasu Ramai was kill- 
ed by Sikhandi son of Drupada who was originally born as 
a daughter. For this very reason Bhishma declined to fight 
with him when he was attacked, and permitted himself to 
be killed. 

mi I 

sri^qrcT mi ?:|^ ii 

Bhishma represents extreme Bhakti-yoga and is there- 
fojbe described as the common grand-father of the Pandavas 
and Kurus, the good and the bad. Parasu-Rama as already 
^noticed refers to the destruction of acquired sins, by his ter- 
rible axe. Bhishma was not in any way afraid of him. 
Bhakti-yoga is thus superior to the performance of Karmas 
for the removal of sins committed. Sikhandi is the son of 
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Drupada, ruler of Panchala or Sastras. Subsequently 
shall find that his flag-staflf is called Awsamkalpa meaning, 
devoid of an objective idea, and hence superior to Bhakti- 
yoga which requires an object for love. Bhishma repre- 
senting this Yoga had therefore to fall before Sikhandi. San* 
jay a being questioned again by Dhritarasbtra regarding the 
particulars of the war from its very commencement, he 
began to narrate the same as seen by his divine eyes. 

^3 jfi =g ^1% fsir: i 

f^^cTcs^r TOr%<T i 

qKRiJTw vfnT^ i 
3caiH i 

?r5rq[. ^ ) 

=5r i 

s5T^rcqi% R »Tft: l^rr I 

^ ’T^Rcg^rq; i 

“Sanjaya said he could see the war through divine eyes 
and he was gifted with divine knowledge by the grace of 
his Guru Vyasa. He could hear at a distance, read others’ 
thoughts and travel through the skies. He could not be 
hurt by arrows in any battle- The details of the battle 
fought at Kuruk^shetra, he could therefore narrate clearly.” 

Now the story begins in right earnest from the very 
commencement of the great battle fought at Kurukshetra 
between the Pandavas and the Kurus. It is slowly in- 
troduced in the first couplet of the world-known Bbagavat* 
Gita- 
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X5. THE BHAGA VAT-GIT A. 

gWFT 11 

^TKTtgfr 35??!^; i 

JTR^r: qp3^r^ n 

Dhritarashtra wished to hear from Sanja;y a the details 
of the war that took place at Kurukshetra after the Panda- 
vas and his sons gathered themselves there with their re- 
spective large armies. 

This Gita or Song is known as the Bhagavat-Gita, 
distinguished as it is from other Gitas, such as Rama«Gita» 
Siva-GitajGane^^a-Gita &c and curiously enough the beginning 
of it is the description of a great war. The battle-field and 
the contending parties are therefore very important factors 
to be definitely ascertained for the correct interpretation of 
the contents of the Gita as a whole. But these have been 
already explained at length in the previous pages and it 
would be mere waste of time to go over them here again. 
It is earnestly hoped that the readers remember them and 
will not begin to question about them at this stage. They 
are, of course, freely allowed the choice of relinquishing them 
altogether cr of sticking on to them, when they follow the 
interpretation of the Oita as it is offered below in accordance 
with the clues already obtained by our enquiries hitherto. 

^ The description of the seat of war specified^ has itself occu- 
pied full nine chapters in the text, and it is clearly evident 
' that the whole of it is an introduction, and a necessary due, 
to the famous Bliagavat-Gita in the succeeding chapters. 
The Gita is thus virtually the National Anthem and the War 
' %>ng. Its very title requires an explanation. It is called 
the Bhagavat-Gita either because it was preached by Bhaga- 
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van Sri-Krishna, or because it alludes to the glories of 
Bbagavan. In any case, the technical meaning of Bhagavan, 
if any, has to be examined. 

i 

%jr iTJRcfl vfwir =? I 

ffirr 3^: ^ ii 

ii 

‘‘ The word Bhaga means, intellect, prosperity or glory 
and the power of producing these is called Bhagavathy 
The eternal Atma as combined with Her is known as 
Bhagavan." 

It is thus clear that the Gita under reference explains 
the nature of Atma as eternal and as combined with Sakti 
or Bhagavathy. 

The Padma-purana has the following regarding the real 
character of the Bhagavat-Gita. 


^vr>iwfg^r=9f ti 


Hii 59% JTf : i 

5^: i 

Iqm”! Tf % T ^ T^ i 

Ji%iTrw ^ i 





I 

I 


'TRra5=«fl4 I 

lyqtpsftjr: i 

w sTFfrfl qf^«inrRgq!»fra^ i 
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»?fJTsr^??rr«rpft ii 

^^Bhagavan explained to His consort that His yogic 
sleep in the ocean of milk is really the enjoyment of internal 
vision obtained by philosophical insight, and that His body 
and other accessories are creations of Maya, the true Atman 
^ being beyond them all. He has taken this form tor conduct* 
ing the processes of creation, preservation and destruction. 
Having churned the ocean of the Vedas and the Sastras by deep 
study and observation, V yasa has created the Gita out of the 
essence thus obtained. This Gita cuts asunder all the kne^s 
of worldly bondage and it is being practised by the five-faced 
Maheswara. His five faces are the first five chapters of the 
Gita, the succeeding ten chapters are his ten bands, one 
chapter his stomach and the remaining two his feet. Thus 
the eighteen chapters of the Gita constitute the Goddess 
Eswari in the form of words or language.” 

Com ments are hardly needed to understand the purport 
of the explanation above given of the BhagavatrGita* It is 
the production of Vyasa and is ever being practised by Mahe- 
swara and virtually constitutes his body. Like the Puranas 
and the Maha-bharata itself, as all along explained in this 
essay, this Gita also doubtless alludes to the practice of 
certain religious matters, to the doing of some definite act*. 

The Gita being here described as constituting the body 
of Maheswara, it is desirable to obtain the definition and 
technical significance of the term Maheswara, if possible. 



Bhisbua-^abva. 


3«i 


si«Rt I 

?i?cr %% i 

|[TBf%^nfrf^?rr5# *tctj3c i 

^ftra^rangcmsi; t 


** Icha, Guana and Kriya are the three eyes of the Lord. 
The first impulse to create the Jagat is Siva-tatwa and the 
same is known as letia-tatwa. In the combination of Kriya 
and Gnana, when the latter predominates, He is known as 
Sadasiva, when the former predominates, Maheswara and 
when both are equal, Sudha-vidya.” 

The Maheswara in question is thus a combination of 
Gnana and Kriya with the predomination of Kriya or action. 
It demands no great efibrt therefore to conceive that the 
Bbagavat-Gita under reference particularly treats of Karma^ 
yoga as opposed to Gnana-yoga. 

^ In this connection, it would be interesting to note that 
Sri-Krishna is said to have instructed Arjuna to chant 
the praise of Durga just before he entered the battle-field for 
the purpose of vanquishing the enemies. 

II 

The appropriateness of this goddess on the occasion, for 
her invocation may be ascertained only by referring to her 
significance, and the following from Bramba-viyar^a-parsbn^ 
defines the word Durga in the plainest terms. 





^ irr^crstr i 

^tsrrf^ r%^ ?rr%®r: rgsr i 

'TfMrWfT: i 

r%T^r«? ^^RFJT^T: i 

^r d>Tfr^=^‘r JT«r <nqfT \ 

^?c2r%fIR<iTf?R?ir STiRTRcT I 

3Tcfr gnr ?):: ijrr%rtr?orr qr^if^cTi i 
T%'Tr%qrw ^q^RjRr RT^rqi^?: i 
fir ?Tr qr 'Tft^i't^n i 
qrw=^: \ 

€ jRi5r 5U %ir s^f^r ii 

‘‘Durga denotes the Intellect, Bramha, the mind and the 
Devaa the senses. These exist in all living creature^s witnessing 
their actions. The etymological account of this wori is ex- 
plained in two or three ways^, but they all convey the same 
meaning as applying to the Intellectual development that 
destroys all obstructions to real knowledge. Durga is the i 
Sakti of Hari whose meditation brings 6n victory over the 
Asuras and other devilish opponents.” 

The battle to be fought with the blessings of this 
goddess, is therefore surely against evil passionS) and the 
martial manoeuvres to bo adopted are the purifications of 
l^he Jntdlect by prescribed processess. 

^ Thus, thp great battle of the Maha-bharata has abso- 
lutely nothing to do with human warfare of ancient or 
modern days, which is only productive of misery and des- 
truction to poor human beings, whether it is carried on in a 
yude and unscientific manner or conducted with all the 
improvements of the scientific barbarities of modern pro* 
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The explaaations touching this point, furnished in 
accordance with current interpretations are particularly 
unnatiAl and absurd* apart from their being far from the 
truth altogether. The Gita is understood as having been 
preached by Sri-Krishna to Arjiina, soon after the armies 
arranged themselves on both sides and isstied their mutual 
notifications to commence the battle. Arjuna’s car was 
stationed in the middle of the armies on either side and the 
Gita was preached by Sri-Krishna at that spot. 

If the battle-field and the contending parties were 
physical actualities, the convenience and leisure required for 
preaching the Gita must certainly have been absent under 
the circumstances. Taking the eighteen chapters and the 
various philosophical points therein discussed, the discourse 
as it is, appears to a great extent not only unnecessary but 
also imprudent for tlie occasion. The major portion of the 
text could have been more wisely reserved for a better 
opportunity. These facts will become evident when we 
examine its contents chapter by chapter. There is an in- 
teresting story told about one of Gita’s commentaries known 
as Pisacha-bhashya. Hanuman seated at the top of the 
flag-staff in the car having conveniently heard the whole of 
this Gita, alighted and thanked Sri-Krishna for the 
lightenment he obtained therefrom. He was unfortunately 
cursed to become a Pisacha or devil at once for having over.* 
heard a sacred religious instruction specially meant fot' 
Arjuna* Hanuman having prayed for pardon for his seriona 
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mistake, he was asked to comment upon the whole to^t 
to get over the curse. It is explained that all this happened 
Sri- Krishna desired to have a suitable commenliry and 
Hanuman was pitched upon owing to his famous knowledge 
of Grammar, Until the commentary was fijiished in the 
presence of Sri-Krishna and Arjuna, Hanuman remained 
a Pisacha. 'Flie Gita and this commentary are thus said 
to have been completed before the contending parties 
began to shoot their arrows on each other. Literally inter- 
preted, the whole of this looks incredible. Bat it is very 
reasonable when a proper meaning is applied to it. The 
Gita is particularly meant for Arjuna and Arjuna alone as a 
fit desciple of Sri-Krishna, the Lord of Yoga- 

, Arjuna is specially qualified and ready to carry out the 
instructions given in the Gita. Although Hanuman is a 
superior and lioJy person, the contents of the Bhagavat- 
'Gita are reserved for Arjuna. Hanuman had therefore to 
pay the penalty for his unprivileged intrusion. Now the 
readers can easily picture to themselves tlie unavoidable fate 
of those who recklessly deal with this Gita, in the manner 
in which it is now-a-daya handled. It is too often in the 
mouth of incompetent, immoral and vulgar persons, almost 
, without purpose and always without a scent of its contents, 
Jt is also sometimes made a subject for plat-form speeches 
with lavishing comments on its political importance. What 
a gulf between Arjuna’s Karma-Yoga and the warfare and 
politics of human beings, and how nicely the whole subject 
is misunderstood and misinterpreted. ? 

srr^RT ^ ST 55 :TT5»T1^ st 

^ sf 5rT^isT<ir: \ 
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qj^?5TJmitwii^cTJR ^5^s2r«i: n 

Bhishma in addrefesing the Rajas who assembled in the 
battle-field explained to them the beneficial consequences of 
dying in battle. The address is beautifully expressed in the 
usual Puranic style- 

f^r i 

m srf^Jn sr i 

^ ^r: 'TT?«it; i 

irrHinm tiRiTRrr ?»t: i 

i 

3TW; ?isjTf^r»T?w ^ I 

^1% II 

** Bhishma addressing all the kings, said ; This, the 
battle is the opening of the Heaven’s Gate for ihe Kshetri- 
yas. Pass through it to Indra’s and Bramha’s Lokas. This 
is the eternal path pointed out by our ancients for us. 
Qualify yourselves therefore for this battle by concentration 
of thought. It is by acts of this kind that Nabhaga, Yayati, 
Mandhata, Nahusha and Nriga attained to holy positions. 
A Kshetriya ought to die by an iron weapon; it is improper 
for him to die of illness while at home.” 

The word Aya means not only iron, but also good 
actions and a move to the right. Death while practising 
Karma- Yoga is clearly referred to by. 

4Tf?JT w#: ^RfrcT^r: | 
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To die in ordinary human warfare, will not procure 
Indra’s or Brarnha s Lokas. 

5r§r^: I 

Indra denotes the senses and Brarnha the mind. The 
of divine bliss produced by purifying the senses 
and the mind by the battle in question, is here pointed out 
as the object to be gained. 

To come back to ^ the Gita itself, it is divided into 
eighteen chapters. It must be particularly noticed here that 
at the end of every chapter, the following is noted pointing 
out the specific topic dealt with in each. 

— JHfr — sTH^rr??: n 

“ The Bhagcivat-Gita is an Upanishat, Bramha-vidya 
or knowledge of the Absolute is the main subject Yoga* 
Sastra or the processes of Yoga are particularly explained. 
It is a Samvada, meeting or enc muter between Sri*Krishna 
and Arjuna. Besides, the specific points detailed in the 
chapter are also mentioned.” 

The Samvada here noticed between Arjuna and Sri- 
Krishna, no doubt represents the meeting of the Jivatma 
with the Paramatma. The process of uniting them is the 
Yoga-Sastra, and the object aimed at is the attainment of 
Bramha-vidya. All these put together makes up an Upa. 
nishad called Bhagav^at-Gita. Upiuishad has been already 
explained in the very beginning of this essay as that which 
destroys ignorance by revealing the knowledge of the 
supreme spirit and cuts off the bonds of worldly existence- 
The very title of the text and its contents, and particularly 
the notes at the end of each chapter, furnish necessary clues 
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nay, sufficiently plain descriptions for avoiding all kinds of 
misunderatanding of the subject treated* The only fact 
that perhaps creates some confusion to the ignorant, is the 
method of narration in the usual Puranic style. The 
necessity for this style of treatment and its peculiar advan- 
tage in imparting religious instructions, have all through, 
been pointed out in this essay as specially suited to appeal 
to the common folk. It is not however a difficult matter 
to misunderstand anything in this material world, and it 
may be done in various ways, as ignorance and perversion 
may direct. We are not in any way concerned with such 
matters here, although it may afford scope for a psycholo- 
gist to investigate or analyse. And it certainly forms 
part of our aim and object, in our humble attempts to under- 
stand for ourselves, the correct import of our valuable but 
much neglected religious literature. No doubt we are oc- 
casionally induced to indulge in complaints against such 
misunderstandings, owing purely to our overwhelming 
fears and anxieties for the safety of our hoary and sacred ^ 
religion In the midst of the natural difficulties to be un- 
avoidably encountered for arriving at the gist of the vast 
ocean of religious literature, it is doubtless worse than a 
curse that we should be beset with unnecessary and unre- 
asonable explanations on all sides producing utter confusion 
and bewilderment. 

The varieties of self-constituced benefactors keep vying 
with each other in their ingenious exercises, and they often 
feel astonished when they find themselves mutually out- 
witted. 


f^crr irswf^crt i 

^ it wmr ii 
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The first chapter of the Gita is named Arjuna- 
vishada-Yoga/* The remaining seventeen chapters are also 
similarly named as treating of various Yogas. There is thus 
no possibility for the slightest doubt as to the nature of the 
(contents of each chapter in the text. All the chapters speak 
of Yoga and Yoga alone. All extraneous explanations and 
comments are entirely beside the mark. If the object of 
quoting the Gita be only to secure an authority for some 
irrelevant opinions or views, iEsope’s fables or Arabian 
nights* stories may as well be taken hold of. But there is 
always this important difference to be seriously considered. 
The evil consequences of acts of mischief or immorality are 
surely greater when committed in the name of religion 
or God. 

In chapter II of this essay it has been mentioned in 
detail that each branch or Sakha of a Veda has its own 
Upanishad. Similarly the Gitas are the Upanishadic or 
philosophical portions in the Puranas and Itihasas which in 
themselves have been also explained as treating of the 
glories of Sabda-bramhan, Sakala-nishkala or Apara-Bram- 
han The contents of the Gitas slightly vary so as to suit 
the particular Puranas or Itihasas within which they are 
embodiea. The general character and function of the 
Bhagavat-Gita having been explained above, its contents 
may now he examined in the order of its chapters. 

We have by this time clearly understood that the 
Bhagavat-Gita is the Gita of the Maha-Bharata. The battle 
at Kurukshetra is the Puranic treatment of the main subject 
and the Gita is the essence and the philosophic crown of the 
Great Epic. The one is not different from the other except 
in the method of description. The Maha-Bharata is the 
Bhagavat-Gita and the Gita is the great war. 







5^5T QT#r^^ g^ 1^ II 

It has also been noticed that the very first verse m the 
first chapter of the Gita contains the enquiry by Dhrita- 
rashtra of the account of the battle at Kurukshetra, and no 
further question proceeds from him until the eighteen 
chapters are finished- 

5rrf i 

eri^r: 3 i 

TrrJTg=5€f^ ii 

The Gita is made up of 745 verses of which 620 are 
attributed to Sri-Krishna, 57 to Arjuna, 67 to Sanjaya and 
1 to Dhritarashtra.’' 

The whole of the Bhagavat-Gita containing eighteen 
chapters is thus the answer to the single question of Dhrita- 
rashtra at the very beginning calling for the account of the 
war. This Gita gives the description of the war narrated 
in the Maha-Bharata, and the Maha-Bharata describes only 
the particular kind of warfare explained throughout the 
Bhagavat Gita. They mutually explain themselves and 
virtually identify themselves. Without the war there is no 
Bhagavat-Gita, and apart from the Gita there is no other 
species of war in the Maha-Bharata. The Pandit’s concept 
tions of the battles fought and the kingdoms gained in India 
are written neither in the Bhagavat-Gita nor in the Maha- 
Bharata. 

sr^n^irrairRirJT; i 

stftjr iT?r: ^ ii 

The first chapter is named ‘Arjuna-vishada-Yoga»’ and 
it is therefore clearly a description of some portion of Yogj| 
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and nothing else. Virtually, there is not the slightest use 
in quarrelling over this settled fact. No doubt a superficial 
appearance may here and there be observed, as if the moral 
duties of man, stratagies in war, politics in Government* 
conduct in society are described, but such descriptions could 
not be continuously carried through in the texts, because 
they were never meant as the objects aimed at- The reason 
for the adoption of thiS' process of treatment in the Puranic 
Style has been explained in the Introductory chapter of this 
essay and it calls for constant repetition owing to the con- 
tinuance of mistaken interpretations at every important 
stage in the texts. 

m ^r4r ^ mmj i 

\ 

Our wise fore-fathers were well-versed in the process of 
killing more than two birds in one shot and it is unprofitable 
to question this truth either. But it is absolutely necessary 
fc^ the purpose of correctly understauding the subject, that 
the instructions definitely given for its proper interpretation, 
should be strictly followed, and no deceptive pretension of 
the modern Pandit would be of any avail, for the serious 
purpose of arriving at the correct knowledge of a highly 
scientific and sacred subject. 

"iRtgRr i 
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A0BYAYA I. 


AEJUNA.VISHADA-YOGA. 

The first chapter of the Gita, must as already noticed 
treat of a process of yoga, like the remaining seventeen 
chapters and could not be interpreted ordinarily as merely 
depicting the confused and dejected feelings of Arjuna caused 
by his unwillingness to fight against his ow i rel itions and 
elders. The Visbada-Yoga ought to be a process of Yoga 
itself- Arjuna’s arrival at Kurukslietra prepireJ for a 
battle, his stationing the car in the mi 1st of both the armies 
^nd observing in detail the leaders on either side, are full of 
technical importance. The observation and discrimination 
of good and evil as well as of evil combined with good, along 
with the thought of causing the destruction of all of them, 
for the purpose of gaining the kingdom at issue, are con- 
veyed by tbe description vividly given in the first chaptei?^ 

*Tr33r: qi^rr: i 

srsTcnsrr i 

arrr |^r: ff g » 

The grandfathers, teachers, uncles &a here enumerated, 
clearly represent certain religious attainments, preparatory 
to the Karma-Yoga explained in the Gita. They occupy 
only a lower status than the religious sphere represented in 
tbe sacred Gita and have therefore to be passed over. 
This shaH be explained soon. In accordance with thd 
currentinl^rpretatioD, the seventeen chapters of philosophy , 
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in the Gita would be practically irrelevant as an inducement 
for human warfare- The Mahi or earth under reference has 
been fully explained in Sanjaya’s introduction, the acquire- 
ment of which doubtless demands the complete destruction 
of the relations and friends here described. When such a 
destructive work is contemplated, a feeling of doubt, des- 
pondency and fear arises owing to the absence of a definite 
idea of the future results. This is exactly the stage des- 
cribed as the Vishada-Toga at which a thorough knowledge 
of the religious pliilosophy is wanted, and it has been pre- 
ached as Sankhya and other Yogas in the seventeen remain- 
ing chapters of the Gita. The valuable instructions contained 
therein are eurel}? meant for Arjuna the white representing 
a highly Satwic and eagerly devotional mind. They can 
possibly serve no useful purpose for the common folk devoid 
of the prescribed qualiflcitions and even of the required 
inclinations. They may even perhaps prove dangerous to 
the unqualified) like a deadly weapon without a knowledge 
of its use. It is an indisputable fact that the modern worldly- 
wise man is not however the proper candidate who can con- 
veniently claim admission into the sacred region of the 
Bhagavat-Gita. 

52Tiqfl:t|5pr^*TR5^fir: ^ irrq-^ i 

Further, it has been already noticed that the contents 
of the Gita proceeded from Sri-Krishna. 

^ I 

This description is not without its technical tneaningt 
and i|i is useless to pr oceed without a definite idea of the 
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divinty in question. The real Purauic significance of 
Krishna has been examined in Chapter iV pages 96 to 105 
Volume II* 

5T ^'t5r^r=^: I 
<Tt I 

sTT^rfhiT^; Jr%JTf?nr^«i3i¥r?r i 
qrqr^^r: gorrfjrqjr: i 

«ft^rin?rr; sr^qr^q: i 

^srrar f^5?T5?t^raqjr(^: i 
!ErpT3*Tqq5?T 55t5!r qqq ? ii 

“Krishi means total and na moans seed. The Bramhan 
which is the seed for everything is known as Krishna. He 
has no finite body made up of marrow, fl 'sh and bone. Three 
Kotis of Gopas origmatod from him, relating to his gunas. 
Sridama &c. are Satwic, Arjuna &c, are Rajasic and Kamsa 
&c. are Tarnasic. All of them are connected with his divine 
play which continued for one thousand yugas.** 

We have a clear definition of Krishna here as represen- 
ting the Bramhan, viawel in its aspect as the primeval 
cause of every created thing. We will understand the 
meaning of this more clearly as we proceed- 


ADHYAYA II 


SANKHYA.YOQA. 

This Adhyaya deals with Sankkya,-Voj%, and it may 
be safely taken for granted that the seventeen chapters of 
the Gita commencing with this, are generally admitted m 





treating purely of a Pcientific and philosophical subject, 
without particular reference to any human history of Asia 
or Europe, Thih chapter on Sankhya establishes the eternal 
•nature of Atman, by enumerating and eliminating the 
Tatwas or the products of Prakriti. The Tatwas constitute 
the categories in the classification of the active principles 
which underlie the cosmological conceptions of all Jiving 
creatures. In the religious philosophy however a clear 
distinction is made among them, according to their tenden- 
cies to evolve and to involve. The evolutionary tendency 
is known as Avidya, ignorance and worldly. The involution, 
ary is known as Maya and Vidya capable of leading to the 
real knowledge of the Bramhan. This is alluded to in the 
following verse in this Adhyaya. 

VTRT 5TT»mr \ 

The dualities like heat and cold are unreal and non- 
existent. The reality is never ^on*existent. The seers of 
Tatwas clearly understand this difterenco.” 

The terra Vidya as used in Sankhya philosophy has 
been already noticed, vide page 175 Volume L 

f^T t i 

sErftit I 

51 gsir fww jt: I 

«T;f#7T i 
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sTff in^r i 

8?ffTGPT =Er rr«ri i 

5%: cTRtJif qr^J^q; i 

f^?rf 'Rq: i 

sRq'JiRq qt sri^qr I qqT%^ ii 

** I shall tell you the distinction between Vidya and 
Avidya* Avyakta which evolves and involves is Avidya» 
and Vidya is the twenty-fifth Tatwom devoid of these* 
Again, these two terms are also used in explaining the 
mutual relation of the Tatwas, in the Sankhya philosophy 
by the venerable Rishis. The twenty-fifth Tatwom is Vidya 
as compared with Avyakta, which in itself is Vidya in its 
relation to the Intellect. The intellect is Vidya to Ahom- 
kara and so on.” 

In the treatment of Sankhya- Yoga in this Adhyaya, 
the following is the description of the Atma referred to, 

3Tf^n% g qfjfe ^ i 

arqri^qrsrtq^q qr^q i 

ftqq^ qiprrt^gqtf^ i 

qfr# q ct qif^gqt^ t 

q qrq% fqqq qf ^l%?Hq qf^r qr q ^q: I 

qqt q ii 

“Understand that it pervades everything and is 
deatmctible. None ean destroy it. These bodies yon set 
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are perishable ; they have originated from the eternal Atma 
connected with the body. Therefore fight. It dwells within 
every body and is unchangable, unimaginable and invulner- 
able. Therefore do not be aggrieved on ifes account or on 
account of any beings. It is not killed when the body is 
killed ; it is the eternal, unborn and undying Purana.” 
The Atman here is clearly explained as eternal and as 
dwelling in the b odies of all. The words Sariri, Parana, 
Avyakta and Dehi are particularly significant. It is this 
very Atma that is technically defined as Bramha-Kshetra, 
Purana-Purusha, Sabda-bramhan, Aparatma, Sakala-Nish- 
kala and Saguna*Nirguna, and dealt with in the Puranas 
and Itihasas. Vide page 45, Volume L 

II 

We have now obtained here a distinct and definite idea 
of the Atma noticed in the Gita and the Sankhya system of 
philosophy. The modern interpreters may specially take 
note of this, as their explanations and criticisms are invari- 
ably based upon a vague and confused idea of this most 
important factor in the sacred literature. After speaking of 
the Sankhya philosophy thus far, Yoga is also explained in 
this Adhyaya as follows. 

f^»Tf 'its ' 

ainE«n% i 

5rr# i 
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?Tr»r: i 

l^snoit f| =^ciT ^fRTsgf^vfttr^ i 
cT^ 5^ sfT grpmR!RTwn% I 
f%fr?r ^WF^r gnt«w% ; i 
R^iTt r%ffR: ?r i 

wrify ft«rR: Ti^ ^r f%5!?if% i 

f^«TRreJTrflr;crwdf^ ii 

The Intellectual Sankhya i.9 just explained. The 
Intellectual Yoga which will release you from the bonds of 
Karma shall now be explained. There is no loss of work, 
no sin in the practice of this Yoga which leads to salvation. 
Even a little attainment has the effect of protecting you 
from the terrible fears of Samsara. Karma is inferior to 
this Yoga and those who desire for the fruits of Karma 
deserve only to be pitied. Depend therefore upon the In- 
tellect, by which you can abandon good and evil, and prac- 
tise this Yoga which is a skilful process of Karma. As a 
ship in the ocean is driven away by the wind, the Intellect 
is disturbed by the mind which yields to the senses- The 
Yogi who relinquishes his desires, selfishness and pride 
attains Santi or release from bondage. He attains thus the 
state of knowledge which secures salvation after death.” 

/From the above, we can clearly see that both Sankhya 
and Yoga are Intellectual processes of religious work# the 
former being superior to the latter. Yoga is here explained 
as serving the purpose of subduing the senses and the mind 
which have their natural tendencies to obstruct concentra- 
tion of thought. It will be seen as we proceed that the 
Bhagavat-Qita deals directly which this Yoga and not witti 
Sankhya. The qualifications demanded for taking up 
Sankhya or Yoga prqcessess have been noticed in page f 4 
Volume I. 





sff S2irf i 

^ir?Tr i 

3T52rrf^f6r2it 3ftf^Tft«Jrra?rr'^arfc475Tr?^ i 

m{^ mik^‘ w 

“ The ordinary mankind whose minds are always en- 
gaged with various matters, are not fit to practise Sankhya 
as they could nob arrive at truth by mere meditation. When 
by Yoga practice their intellects are purified, they have 
then only to acquire the required knowledge. Such people 
could secure the knowledge by Sankhya practice.’* 

It is this Yoga here explained, and not the Sankhya, 
that is treated in the Bhagavat-Gita, or described as taught 
by Sri-Kriahna to Arjuna. It will also be clearly found as 
we proceed, that neither the ordained religious Karraaa 
which fall below the status of Yoga are dealt with or iu-^ 
culcated in the text. Recognised commentators of the text 
have specially noticed this fact. Vide Sankara-bhasyha on 
verse 10 of this Adhyaya. 

m BncJTur- 

ST«E*r 5T 5iT^3T: II 

This fact however strikes directly at the root of the 
current historical interpretations of the Gita. The despon- 
jdency of Arjuna detailed in the first Adhyaya, as caused by 
I )bbe thought of killing his elders, teachers and relations, in 
battle, will certainly have to be explained more techni* 
jdally than historically. Besides, the purport of the Sankhya 
Iphiloeophy dealt with in this Adhyaya, establishing the 
itamortality of the souh could hardly be considered sufficient 
|ttatice or morality for the destruction of the whole mass of 
venerable elders and teachers like Drona, Bhishma and others,^ 
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The argument allegged for their desfcrdction is stated thtfca 
in the text. 

Jr[3?tfr=#^ qfS^fn: i 
clfTf ^13 Jir% ? 5T^ri'^7r: i 

!T *Tf^5?rr»r: ?rW ^JfJTcr: ii 

You lament for the cause of those who should not be 
lamented for, and yet pretend to talk like a wise man. The 
Panditas or those who possess the knowledge of Atman do 
not feel sorry for the dead or for the living. Because, you, 

I and these rulers were never nonexistent and shall never 
become so here-after.” 

In the Bhashya for the above couplets Sri-Sankara 

says. 3T#E3rr: ^ 

II “Bhishma, Droua and others are virtuous, and 
as a matter of fact they are eternal.” 

The apparent reasons here alleged in the Puranic style 
by enunciating the immortality of the soul and the duty of 
theKshetriya to fight for a just cause, cannot fully account 
for the detailed and elaborate treatment of Yoga-philosophy 
contained in the sacred Gita, Yoga has been affirmed, in 
the text itself as far superior to the ordained Karmas which 
virtually include all acts of charity, morality, justice or duty, 

^^<>1 u 

The significance of the various characters appearing on 
both sides in the battle at Kuru-Kshetra having been al- 
ready examined in detail in pages 199 to 222 Volume II, by 
tjracing their origin and formation, we must now procci^A 
with the text with greater speed. They allude as cOn* 
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aHntly notiqed, to the good and evil tendencies of the butnsn 
mind. The Vasanaa as they are called require, to be en- 
couraged when they are good until they develop to a pre- 
scribed stage ; but if they are bad, they always demand 
annihilation. Vide pages 147 & 1-18 Volume I. 

irNfii ^ gT %? rr w«n i 

3TS2?T?t;T^r i 

fMci I 

c^^rr ii 

The vasanas are of two kinds, pure and impure, the 
former leading to salvation and the latter to endless births* 
Until the real knowledge of Bramhan is attained) one should 
Continue the religious practices ordained by the Sastras and 
ordered by the Gurus ; and in course of time when true 
knowledge is secured, even the good Vasanas should be 
boldly relinquished.” 

We can now clearly understand, as Sri-Sankara has 
particularly observed, that the extremely valuable science 
of ^oga, explained in the succeeding chapters of the sacred 
text, stands on a much higher level than that of the re- 
ligious or moral acts prescribed in the Sastras. But un- 
fortunately, the effect of its modern whimsical interpretation 
pertaining to human history, virtually drags it down and 
destroys its essence and sanctity, which, in the sheer interest 
of humanity cannot but be protested against. Of course, no 
cmc grudges to give even more than full credit for the 
erudition or the enterprising spirit of the modern Pandits J 
but the eiiating state of affairs, forcibly compels the issue 
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of a satioaa and anxious warning about thd possible use and 
abuse of their acquired learning. 

ikm I 

irr^rr^ ^jrrq- ^ ii 


ADHYAYA III. 


EARM& YOGA. 


The previous Adhyaya has generally explained the dif- 
ference between Sankhya-budhi and Yoga-budhi. This 
Adhyaya treats of Karma^Toga. The subject dealt with 
here being highly scientific, it would be useless to proceed 
without definite ideas of the technical terms used. -Besides, 
the Puranic style of treatment in the text, which is often 
misunderstiood at the very outset, is likely to add immensely 
to the confusion of the important ideas convoyed in the holy 
book. We have therefore to pay particular attention to 
these two distinct facts, with a view to understand the pur- 
port of the text correctly. The exact significance of the 
technical terms as well as the proper application of the 
Puranic treatment to the subject in question, should be 
clearly ascertained in the very commencement. Let us fi.rst 
see what Karma and Yoga denote separately, and then find 
out what their combination as used in this Adhyaya parti- 
cularly signifies. Vade page 95> Volume 1. 


^ ^4 f^wrRTR #fi nFT I 

II 
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Two methods are prescribed for subduing the mind, 
known as Yoga, and Gnana ; the former removes obstf ac- 
tions to real knowledge and the latter aids to correct per* 
Ception. When the mind is subduedi the Sarnsara or world- 
ly miseries cease, as all worldly transactions of man close at 
the setting of the sun.** Vide page 99, Volume I. 

vnrf i 

qwR wm w'lq ^>44^4 

sriT? =5 q I 

^qw: sf 4 qqqfs;qqr i 
4^3^: t 
^'rqq qqi > 

wuRisiqq jr: ii 

“ The ordained acts of devotion tend to involve and to 
evolve as they are performed with or without gnana. The 
evolutionary called Pravritha increase worldly miseries. 
^Whereas the involutionary or Nivritha lead to attainment 
of knowledge and eternal happiness, by destroying sins 
past and present; such acts constitute Karma^Yoga,*' 

It is observed here that final emancipation could be 
secured only by subduing and conquering one’s own mind. 
Two processes are prescribed for this purpose called Yoga and 
Guana. Everything tending to remove obstruction is Yoga, 
and direct perception afterwards is Guana. Again, the 
application of the term Karma is technically restricted here 
to acts of devotion enjoined by religion. These acts them- 
selves assume two distinct forms as Pravritha and Nivritha, 
by the difference in the method of their performance. The 
latter tend to destroy the obstacles on the path leading to 
the goal, and hence constitute the acts of Yoga and named 
Karma- Yoga. This is more or less the substance of the 
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contents of this Adhyaya in the Gita, Although the instruc- 
tions pertaining to this Karma- Yoga are conveyed in the 
text, in the Puranic style of treatment, it will be clearly 
evident that the subject is purely technical demanding no 
help from historical incidents of any kind to establish its 
scientific importance. The philosophical essence of Karm^- 
Yoga will not thus be altered in the least, even in case it is 
not preached by Sri^Krishna, nor listened to by Arjuna. 
There is therefore neither rhyme nor reason in proclaiming 
the Bhagavat-Gita as the Lord’s song and in basing its 
scientific^or religious importance upon historical proofs con- 
nected with the relationship of Krishna and Arjuna, or of 
the occurrence of the Maha-Bharata war in A. D. or B. C. 
Certainly the modern Pandits have no reasonable explana- 
tion to offer hero in behalf of their historical interpretation. 
Whereas, every word in the Puranic description in its 
historical appearance is full of serious meaning and technical' 
importance. Sri-Krishna, Arjuna and the contending parties 
at the battle of Kurukshetra are all inseparable ingredients 
in the scientific treatment of Karma Yogi. The significance 
of Sri-Krishna as the divine basis of this very Karma-Yoga 
and of Arjuna as the qualified Kshetriya student for under- 
taking its practice, will become clearly evident, as we go 
through the contents of the text carefully. The gist of this 
Karma- Yoga is explained to Arjuna in this Adhyaya as 
consisting in the victory to be gained over a terrible and 
powerful enemy by hard fight against him . 
il 

^ ^ (Tcr : i 

JTfRrqt f^3r!T?^5 i 

anfcf i 
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sr^nrrpr i 

f^2F2T y 

qrcqrJT JT^rf^ ?Rf^?n*RRr*TH \ 

f^«nT% TO^^rrfRr^^: > 

TO TOf^ e: l 

^ it; ^v^HcfTFmiwjn i 

ii 

**Kama or desire and Krodha Granger which are 
virtually the same, and which originate from the Rajasic 
quality, represent the greatest enemy of man. The know- 
ledge of the Gnanis is ever veiled by this insatiable Kama 
who seats himself in the senses, mind and Badhi. Therefore 
control the senses first and then destroy this enemy who 
obstructs the acquirement of both tlieoretical and practical 
knowledge of Bramhan* The senses are understood as 
higher in rank than the external objects, and mind as greater 
Iban the senses* Badhi is greater still and Bramhan is 
j|[reater than all. Thus understanding the highest im- 
portance of Bramhan, control your mind by Budhi, and 
thereby conquer the invulnerable enemy called Kama**’ 

* Wage War against Kama and destroy him,* is the real 
import of the Karma- Yoga preached in this Adhyaya. This 
te undoubtedly a religious and philosophical instruction 
offered to all mankind, but not limited to the Kshetriya or 
Vysya caste of the so-called Puranic or Vodic periods. There 
ia absolutely no relevancy in the prevailing historical inter- 
pretation of Arjuna as a Kshetriya in having been asked to 
^ght against this common enemy of mankind. Whereas, 
#ie Furanic description of Arjuna as a Kshetriya of the 
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Pandava family being asked to engage ia this battle is re- 
plete with sensible and valuable meaning. ^ 

I 

One whe saves himself from the deadly attacks of an 
enemy is a Kshetriya* and Arjuna means white or Satwic. 
He thus alludes to the purified mind of man combined with 
the eagerness and boldness to fight against the universal and 
all-powerful enemy known as Kama. The amount of com- 
mon sense and skill displayed in this Puranic treatment as 
well as the reverse exhibited in its prevailing liistorical 
interpretation are thus more than evident here. The intro- 
duction of this very Puranic style of treatment in the sacred 
literature discloses the amount of wisdom our ancients 
possessed in keeping the abstract ideas ever circulated 
among the masses in a very interesting form, and in the 
convenience of expressing them in a manner easy of human 
grasp. 

sr^URT WR: tl 

The necessity for performing the Karmas ordained by 
religion, is explained as follows in this Adhyaya. 

?nRr: i 

^ an# tRnr wr; i 

n- I 
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5ffti2ri5rrf^ ^ Ji 5n%^'^^^ifor: i 
2T?n«irc^^'^ts?2T5r i 

cT?^ ^4 ^ftq 5?fi?rw: ?T>TRT I 

irr^r^: i 

3ntfr?4^ ^r?gs«fw ^r4 ff i 

^Tff qj^JT I 

q ^f^?4ar'n«ir2T; i 

rRirr^^TTR: ^'Ir i 

aig’rF^ 'T^jrmrf^ i 

^'Sfvit q^wjftc^srgil^Tr^ i 
R«# ^HTir ^JT: q?wqf II 

The natural tendency of the individual mind induces 
the doing of some kind of work and one is unable to avoid 
it. He who avoids the doing of work by the organs of 
action, indulging himself at the same time in the desire for 
worldly objects in his impure mind, is but a hypocrite. He 
who performs iho ordained Karinas by the organs of action, 
controlling the senses by his mind and without the desire 
for their fruits, is said to perform Karma-Yoga, This 
Karma-Yoga is superior to absence of work which is un^ 
suited even for maintainiog one’s physical body. The 
ordained Karmas are intended for the adoration of Eswara 
and should ba performed without any desire for their fruits. 
Otherwise they will end in bondage, He who enjoys the 
Atman and is satisfied with it, has no Karmas to perform* 
Ho has nothing to gain by performing them, nor tg lose by 
their non-per for mince. You should therefore perform, 

Karmas without desire which will gradually procure salva* 
tioa. ^Hbrformiag even a little of Swa-dharmi or Atmjji^ 
dharma is superior to the perfonuance of Anatma-dharma; 
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t6 a great extent. To die performing Swa-dharma is moi*© 
felicitous than to die performing its opposite which is highly 
dangerous.” 

By the very constitution of man, human mind is never 
at rest. It always works in accordance with its acquired 
Vasanas or tendencies which unavoidably lead to all kinds 
of wordly miseries, being guided by Kama. This is the 
enunciation of a^general psychological fact established by 
philosophy and experience* The only possible method for 
avoiding this objectionable occupation of the mind and for 
rendering the time so occupied? useful for the purpose of 
obtaining real knowledge, is to convert the work of man for 
the time being into acts of devotion and prayer. Such re- 
ligious Karmas themselves may again become objectionable, 
if they are performed with the desire for securing worldly 
objects, because they are then liable to increase the worldly 
tendencies of the mind. The ordained Karmas properly 
performed, purify the mind of man and render it capable of 
receiving and enjoying the divine bliss by the blessings of 
Eswara. They are however unnecessary for the Yogi who 
has already secured this state of mind and is ever engaged 
in the meditation of the Atman itself. The fickle nature of 
the mind is described in the Annapurna-Upauishat? as re- 
.sembling a monkey. 

II 

“Like a monkey jumping from tree to tree at random 
the mind passes from the thought of a cloth to that of a pot, 
and thence again to that of a cart.” 

Although the term Swa-dharma in the above quotation 
from the Adbyaya, could be interpreted in a lower sense as 
applying to the religious duties of the difierent ttetes, i6» 

7 
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plain significance as applying to the Swa or Atma is moi?e 
appropriate in the Gita which treats of the process of raising 
Karmas to the status of Yoga, instead of reducing Yoga to 
that of Karma. 

The origin and nature of the Karmas and Yegnas are 
described as follows. 

¥nsi5T'?r: 'T^rr^rcR'4 i 

f| tf jntmr%cTi: i 

5fr i 

tr^f?n ?Tif: ERH^rgc^r^: i 

gjflr T%T% I 

sr?I I 

tr.t i 

STm^ref'^JTKmi >Tt^ ^ CmfrT II 

The above vci'ses which contain the essence of the 
Gita are ordinarily translated as follows, and literally 
interpreted without uuderstanding their technical character. 

“ In olden days, Prajapati the creator, having created 
mankind along with yegnas or sacrifices, told them thus. 
You prosper by attending to this sacrifice as it will fetch you 
all your desire. By this sacrifice, you please the Devas and 
they will bless j?ou in return by offering you all you desire* 
But he who enjoys all he gets from the Devas without giv- 
ing back, is a thief- From Anna or food, all living beings 
are born, and food originates from rain which in itself is 
caused by sacrifice. Sacrifice has originated from Karmft 
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which has originated from Bramha which in itself has origin- 
ated from Akshara or the everlawting. Therefore the alL 
pervading Bramha is seated in the Sacrifice. He who does 
not follow the rotation of this wheel, on account of his at- 
tachment to the senses, is verily a sinner and his life is 
useless.” 

The whole possage is simple and plain enough to the 
modern Pandit and therefore to the critic also, for their res- 
pective and recognised purposes. When did Prajapati create 
man along, with sacrifice and what does all this mean ? The 
critic declares the whole of it as meaningless nonsense, and 
the venerable Pandit argues, itissiidso* What is this 
Yegna after all It is the sacrifice of one or more sheep by 
a vegetarian Bramhin, according to the requirements of the 
various Yegnas as prescribed in the Sastras and interpreted 
by Uik shits who are experts in this slaughtering ceremony* 
But how could this butchering produce rain ? Indra, feeling 
highly elated at the taste of the roasted mutton, orders the* 
clouds residing in his country, to shower water on the 
surface of the earth- Is this not all, old-world simplicity^ 
asks the critic, originating from the absence of knowledge 
of the western physical sciences ^ No, it is not so, there is 
certainly some occultism in it. The roasted mutton passes 
through the etherial plane, by the force of the Dikshit’s 
electric current, and Indra from above agitates the cloudsj 
which by a process of Darwin’s evolution develop the rain 
and make it fall upon the Sacrificial ground. The effect of 
course is some-what similar to the scientific one produced by 
the reservation of forests in modern days. The current 
century in which we live is extremely lucky therefore in 
possessing a combination of occultisms, reserved forests and 
slaughter houses in various parts of India- 
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iSfs^T: 

grofF^r ^ tt^: ssTRTr; sr*!^ i 

?r^4 W3Tr%i% 3€ai^jn|fi%: 

5n%?r?i ir^?r ^ jfiJrsrarsr^: ii 
Karma and Yegna are further explained in the next 
Adbyaya which may therefore be noticed immediately. 


ADHYAYA IV 


GNANA-VIBHAGA-YOOA. 

This Adhyaya deals witli Onana-Vibhaga*Yoga known 
also as Karma-Yoga and Gnana-Karma-Sanyasa-Yoga. 
"Karma and Yegna arc explained as follows. 

f% ^ jftrlwr: i 

^'jfl 5lf7 

3T^®r^ ’frfHT »Tf^: i 

®r: 2T: I 

^ ?r I 

f5T?I5ft^rTf^'?lRiTr I 

^ f t 

fTJn5ifP7cr#cr?i: i 
’TfT'Rirsn:^: 5fi%5<tJr^ i 

sffn^ f ?n3; i 

wm I 

g5imi^^ 5Tg i 
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??r5ri5ftfJrf^?rr<'2i^ ^*rn?t3 i 

?ra'?’jfti%5rFmf&r 5im^EiTiT% =5irT>: I 
srrcJTt^Twrnt^ Ipa f i 
s:5Jr2rfR^^2rin ^r*T?rifRcT«rrq^ i 
^fl^TtJmFJPTltl^ I 

3Tqr% srrif amsqrjf crnisqr i 
amNR^cfr 5i[r ai'inJiiJiq^ra'nT: i 
am HJ^niRi: arin^ sMf i 

sTiriqfr 3Tir^m^'JTEn: i 

?i?rT fWrr^r ^fpifr g% i 

>>5n?i: ss^JTJfr^irr^ ?i^ir; q^-ciq l 
?ri qFJ7n%55 qr% fr^ qft?fJTm^ i 
^ft nm qft^rfirf i 

^i^JTTcJTf^ II 

“ Even the learned are apt to mivsunderstand Karma and 
Akarma, I shall clearly tell you what they are, knowing 
which will free you from sins. The real gist of Karma^ 
Akarma and Vikarma requires to be properly understood, as 
it is difficult to distinguish between tliem. He that perceives 
Akarma while at his Karma and feels the Karma while in 
his Akarma, is a wise man and a Yogi who has virtually 
done all Karinas. He who devoid of desire and with con- 
trolled mind, does Karmas merely for the preservation of the 
body* does not thereby acquire any sin. The Karma done 
for the sake of Yegna by one who is devoid of attachment 
and is intent upon Gnana, vauivshes in its effect. He at- 
tains to the state of Bramban who performs the Yegna witli 
the intellectual perception that the sacrificial fire, the 
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material ofiered and the act of offering, are not different 
from Bramhan itself. Some Yogis adore the Devaa by their 
Yegna and others the Bramhan itself directly. Some people 
perform Yegna by merging the objects of sense in their 
respective senses, others by restraining the senses themselves. 
Some people again perform Yegna by sacrificing the func- 
tions of the senses in the Yogic fire of Gnana, others sacrifice 
the functions of Prana in the same fire. The Yegnas are of 
various kinds. Givihg charity and at the holy baths ; per- 
forming tapas ; practice of Yoga ; study of the Vedas and 
Gnana-sastras ; merging the functions of Prana in Apana, 
Apana in Prana and of Prana in Prana itself ; practice of 
Kumbhaka ; all these are Yegnas and those who understand 
and practise them get rid of their sins. In this manner, 
various Yegnas have originated from the face of firamha 
and they have virtually originated from Karma. Gnana- 
Yegna is superior to Drevya-Yegna performed with the help 
of money, because all Karinas end in Gnana. There is no- 
thing holier than Gnana which attends the Yogi of its own 
accord in due course, when Yoga is practised.** 

Karma is what is ordained, Vikariria is prohibited and 
Akarma is the absence of Karma. The discrimination bet- 
ween Karma and Akarma here explained is a highly philo- 
sophical and technical matter relating to the text in question. 

3T: I 

^ ?r 5'gr: ii 

In all human Karmas or actions, the existing idea that 
I am doing or the self or Atma is doing, is a blunder, the 
Atman being virtually aciionless or * Akarma. To under- 
stand this, is to perceive Akarma in Karma ; which means 
that in performing all religious Karmas, the true nature of 
Atman as beyond Karma, should be clearly kept in view. 





Again one*s own state of Akartna, meaning inaction, in' 
which the idea that I am sitting quiet, is, in itself a Karma, 
and not the real state of Atinaa wtech is always Akarma- 
To perceive one’s own bondage of Karma even in the state 
of indifference is meant by seeing Karma in Akarma. The 
gist of the whole explanation is, that no performance of 
religious Karmas would be recognised within the sacred 
sphere of Gita, unless the act performed could be proved to 
have been done with the knowledge of the discrimination 
pointed out. The Yegnas are also classiiBed into> material 
and mental and the former is declared far inferior to the 
latter, 

gTT^PTsT: n 

The superior Yeguas lare enumerated as representing 
varieties of Pranayarna, Tapas and Gnana, Gnana is also 
explained as capable of being secured by the steady practice 
of Yoga, 

I 

All the Yegnas above described are prescribed with the 
express object of subduing and controlling the senses and 
the mind, Their descriptions as found in the text certaiisj^y 
preclude the possibility of establishing the current inter- 
pretations of the contents of the Gita as historical* political 
or social. 

The Yegnas are here explained as created by Prajapati 
and originated from Karma. Karma originated from Bram- 
ha who originated from Akshara or the Eternal. 

sisrr: sT^TT^rfcT: i 

Who is Prajapati and who is Bramha here ? If they 
represent one and the same personality as the Pandit is sura 





to interpret, why should Yegna proceed from the one and 
K-arma from the other ? All these terms are highly sacred, 
philosophical and technical, which the modern interpreters 
are unauthorised to caricature as they please. Karma here 
described as originating from Brainha alludes to the divine 
evolution explained in all the Puranas and Itihasas alike. 
The Yegna originating from Prajapati, similarly refers to 
the involutionary process of Yoga prescribed for the purpose 
* of perceiving this divine evolution, whoso main and only 
object is the attainment of salvation by the complete des- 
truction of all the gross and vulgar desires of man. We 
have been told that the Devas are pleased by this Yegna 
and that they bless us in return. 

ii 

The real significance of the Devas in our religious 
literature has been clearly explained on various occasions in 
^this essay* Vide page 217 Volume II. 

JTJR^TSrr I 

“ The nature of the Devas is Sritwic and that of the 
Asuras is Rajasic and Tamasic. The former tends to the 
progress of Tapas and the latter to its obstruction- The 
S^itwic Mind and Intellect are known as Devas ” 

Tapas here referred to is also clearly defined as that 
which produces light or knowledge,* and it has to be secured 
by the annihilation of Rajas and Tamas, that is by the des- 
truction of the Asuras. 

sTR i 
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It is earnestly hoped that the following passages already 
quoted and explained in this essay will fully corroborate the 
interpretation here given for the text under reference. Let 
us examine the terms Prajapati and Bramha. Vide page 222 
Volume I. 

\ qr^^iRRofr, 

, 5T^r%?r5T?r^^ i tr%?r, JTt^5Wr>rar, 

I 3t, ^Rrr%, 

I cT, 3Tsrr, sT^ftTr^rs, ?T?r^, vr^i% i ^^JTia:, sriiiiT:, 

vrr^^i i sr q# ii ii 

The Atma divided itself into four parts, three parts 
of which remained in the pure Akasa. The remaining 

quarter known as Aniriidha originated Prakriti for the pur- 
pose of creating the Jagat. This Srishti-Yegna must be 
understood as explaining the way for emancipation by the 
union of Jivatma and Pararnatma. In whatever form the 
Bramhan is worshipped, the devotee attains that form, 
therefore Bramhan should be worshipped as the Puruaha 
by meditating tliat the self is Bramhan.” 

The Purusha here refers to the Virat or Prajapati and 
the Srishti-Yegna alludes to the process of worshipping Him. 
Vide page 55 Volume II. 

^^q;55, ^q5o5R«q3:^%T% \ 

^qq; mm. »j;^5r^?Tfqrr , 

I m:, 1 

^qj^ I 3T%q, ^q^r, 
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‘‘ The Parom-bramhau is eternal and without form. It 
has however three forms, namely Nishkala, Sakala and 
Sakala-nishkali, That which is true knowledge and bliss 
is Nishkala. But that which is combined with Maya is 
called Mahestvara and Sakala-nishkala. It is this form that 
by tapas and knowledge desired for the creation of Prejas.** 

This Sakala-nishkala represents tlie Sabda-bramhan, 
Bramha and the Vedas. This 15 often explained throughout 
this essay. Vide pages 56 57, Volume II. 

II 

% SrvrRRTcT II 

II 

“ The destruction of the Tatwas from the Mahat to the 
gross elements, is called Prakriti’s Preti-Sarga, by those 
who meditate upon Time.*’ 

Nishkala is the Tatwa, Sakala is the Murti or form 
and Sakala-niKshkala is the Prebhava or glory. Siva of his 
own accord creates all the Tatwas and originates their Lokaa 
for the use of the Yogis.” 

The created objects here are the Tatwas and their re- 
gions are the Lokas. Both of them are also reserved for the 
exclusive use of the Yogis aud of none else. The Yogis 
utilize them for their benefit by meditating upon the Sakala- 
nishkala, Prebhava or glory underlying the Tatwas au^d 
their Lokas. These allude to the very same geographical 



Bhagavat-Gita. 379 

descriptions furnished by Sanjaya to Dhritarashtra in his 
introduction to the Bhagavat-Gita. 

^ Jir%rfcn: i 
?raW'Tfw2rrr% i 

arra^r: 535 ^ ?r i 

JifRiar I 

?T33'^ ^«ir a’wio^urJT^rsr'l i 

JT^rr rraffr i 

The subtle elements are everywhere. They are im- 
measurable and represent the glories of God. Being un- 
imaginable, they cannot be speculated upon. As I have 
studied, I have described to you the creation of the Jagat, 
according to the Sastras correctly. Therefore rest in peace. 
If one listens to this geographical description which has to 
be observed and practised b}’' the mind, he becomes a great 
monarch, accomplished in his desires and respected by the 
wise.’* 

Again, the Gita has been already noticed as constituting 
the body of Maheswara who is also described as ever practi- 
sing the Gita. 

g3ri%qBg^? fr ^ 1 
3?qqgr«;i?Tf’;qTq7 qrsqqf II 

The five Murtis or forme of Eswara explained bel2^- 
technically represent the glories of Cod under referemaj, 
prescribed in the Gita as suited for meditation by the Yogi, 
Vide pages 375 and 37G Volume I, 
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^w^Rw^ip^f m: ^??r: i 

jpJT' W f%^2Tr?Tf tr:^3gITf^: 'T^i: I 
%5rir: Hswr i 

»Tr?frT stf:r%^zr w^pe^r^WcT: i 

^ fscft^T iji^=E2i^ I 
n^: ^ft ff rair^ir ’TWRflrsfrf^ i 
sratTT^^ir gcfr^n ^ i 

5^: m wraR?2=gir I 

=^«ff I 

3Tf f RicJT^c^JT sjTiKSf Ri 5Ji^r^«nn i 


TT 5 T«Tr: T^JTI ITf^T^cT I 




ijfrr^rrj^ i 


T% 5 : II 


Siva as tho material and efficient causes of the uni- 


verse has five forms called Pancha-bramha, The first is 
Kshetregna, the enjoyer of everythin^^' coming under Pra- 
krit! - The second is Tatpurusha representing Prakriti 
itself. Tho third is Agbora representing Bndhi as* deve- 
loped by the eight Angas of Yoga. The fourth is Vainadeva 
referring to the all-pervading Aharakara. The fifth is 
Sadyojata referring to the Mind. Siva is the internal Lord 
of all, in the forms of Pragna, Tyjafp and Viswa, the divine 
bases for the three states of sleeping, dreaming and waking.’* 
Tlie Budhi or intellect referred to in our religious 
literature, is here clearly explained as tho intellect developed 
by the eight Angas of Yoga, and technically named Aghora- 

C Ci\ 

?TT iJJ%Rf^T H 
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This is the very same idea expressed in the Gita in tihe 
verses already quoted. 

^TfRrtf 3^ II 

We have also found in our enquiry that the properly 
trained Satwic Intellect and Mind represent the Devas. 

Be# f3n^5if^crr: 11 

We may now safely conclude that the whole process of 
Yoga dealt with in the Gita is highly intellectual and 
philosophical. But wo have yet to see the real significance 
of Parjanya, Anna and the Bhutas as well as of the help 
rendered to mankind in return by the Devas. 

^st: ii 

We have noticed in detail just now the real import of 
the technical terms Yegna and Karma, and it would be an 
imposition to go over thorn again. The technical terras are 
often used with double advantage in the Puranic style of 
treatment. Parjanya means Vishnu or all-pervading and 
Anna is the Avyakrita the divine seed or basis for all crea- 
tion. The Bhutas are the subtle-elements which are 
hitherto explained as the glories of God. Taking the abov^^'. 
definitions as the correct explanations of the technical terms ^ 
used in the Qita» we have to find out the true import of the 
statement that the Devas bless mankind in return for their 
adoration. How the Devas directly interfere with man is 
clearly explained in the following copulet from Santi-Parve. 
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‘‘ Whomsoev^er the Devaa are pleased to help» they 
bless him with intellectual capacity to help himself, but 
they do not terid on him like a cow-herd carrying stick in 
hand.” 

We are now certainly in a position to,iudge for our- 
selves, the true aim and object of the valuable instructions 
bequeathed to us b}^ our venerable forefathers through the 
sacred Bhagavat-Gita. No doubt they are not intended for 
the lowest in the scale of devotion, but they ai*e of immense 
value to those who are sufficiently qualified to utilize them. 
All pretensions to the required qualification are however 
only deceptiv^e, and many a fashionable professional Vedanti, 
Yogi or Sanyasi that we too often meet with at present? 
will probably have to be peremptorily excluded from the 
sacred precincts of the Bhagavat-Gita. Similaily, every 
explorer of the Heavenly regions of Indra by the convenient 
process of sheep-slaughter and wine-drinking will have to 
be refused admission. It may be safely inferred, from the 
enquiries hitherto made in the proper method and in the 
proper direction, that the sacred religious texts we possess, 
and on which we entirely depend for the salvation of our 
little and miserable existence, could never mislead or mis- 
direct us in the manner they ai'e hopelessly presented to us. 
The sharper and more effective the implement, the greater 
tliie danger in its use in incompetent bauds. All the pitiable 
perversions of our sacred and scientific religion, we un- 
fortunately come across in modern days, originate but from 
the inherent defects of the incompetent and the worthless 
dregs of society in the land. 
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f^r^i %gf%cr r% Jra f^^rr 

jRi =5rif7 cT5 f^R rli^rJT^ ^ I 

=fRJ!IrT'TRlT^sf7 ¥[2^57 *l{%: II 


ADHYAYA V- 


KARMASANYASA-YOOA. 

This Adhyaya treats of Karma- Sauyasa-^oga as op- 
posed to Kartna-Yoga described in the previous Adhyaya. 
The following important points should be clearly remember- 
ed with a view to understand the contents of this Adhyaya 
correctly. 

1. Karma- Yoga has been explained as virtually re- 
presenting an Intellectual process of Yoga in the performance 
of ordained Karmas accompanied by the meditation of 
the glories of Bramhan displayed in its divine evolution, 

II Bramhan should- therefore be under- 
stood and kept in view as Akarma or beyond Karma, if the 
ordained Karma performed should be recognised as BLarraa- 
Yoga ; also, 

2. I It must be clearly Remembered 
that Akarma or not doing the ordained Karma or even 
sitting quiet is still Karma ; that is, such indifference faUlj 
only within the sphere of human Karmas or acts and does 
not therefore constitute any useful religious Karma, much 
less Karma-Yoga, 

3. Taking the above two vital points into consideratioUi 
this Adhyaya explains liow the relinquishment of ordained 





mi 

Karmas, instead of becoming useless inditference, could be 
converted into a valuable and superior process of Yoga 
known as Karma- Sanyasa-Yoga. 

Having hitherto explained the general distinctions of 
Sankhya, Yoga and Karma, their various degrees and grades 
of difference awS well as their mutual agreements and dis- 
agreements are now noticed in the text. 

5rr''‘2T^ i 

!T^ ^ 2r: ^ i 

Sankhya and Yoga are considered as different only 
by the unwise, but not by the wise. He who practises one 
of them properly attains the results of both. The state 
attained by Sankhya is the same attained by Yoga. Ue 
who perceives that Sankhya and Yoga are the same, per- 
ceives correctly. It is difficult to practise Saoyasa without 
being established in Yoga, But the Muni who is established 
in Yoga soon attains the Bramhan ” 

We cannot pass over these verses without a clear idea 
of the points explained. Karma- Sanyasa-Yoga and Karma- 
Yoga are here mentioned as meaning exactly Sankhya and 
Yoga respectively, Sanyasa referring to Sankhya-Gnana 
Und Yoga referring to Karma- Yoga. Although Sankhya 
i|fcad Yoga are explained here as one and the same, viewing 
them in reference to the ultimate result to be attained, the 
processes are no doubt distinct. Sankhya is also specially 
noticed as unsuited to those who are not previously qualified 
by the practice of Yogib 
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The word Sanyasa here directly refers to the meditatioo 
of Bramhan. 

it ii 

It is also used to deuot*' relinquishment of Kartnas in 
verse 4 Adhyaya III* 

^ ^ wit II 

The meaning of Karma-Sanyasa as applied in the Gita 
is explained below* 

g? ttr i 

Jf JT 55I5F?q H3TI% sig: I 

51 ?5riTisr?g Ji^gg i 

5rr?% ^wr'tcTPT ;t f^g: I 

3T?ii%5ir?ct ^51 gsirw ^5ci^: \ 
g ?r^f f5T t^ir 5ii%cTgr?jr;r: l 
^girt^ffiR a^iagrt i 
g^g’wgi^irg r Wcg^rg'ni: i 

trsgTig^rssawgg gigt'cRfif^^g g; i 
?T ^ girf^^iW gfiggrsf5rgijr% i 
^5 iH gr|gf5ir«ig§gFgt ^gn i 
sngrgr^i iRgr gigr«iW5:grft'gl i 
ggf^gggtfft^gt^g’^rgg: i 

gg^gf g; ggi g^ gg g: ii 

‘ “ Ho who has controlled the senses, relinquishing al| 
Karinas by the force of his mind, rests comtortably in pence 
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^within th« physic’vl borly provided with nine doors, without 
doing or cauMog fo do any acts by the body. The Atma 
does not create Karinas of any sort, does not want them to 
be done, nor does it establish any relations between the 
Karoias and the doing of them. All this is the work of 
Prakriti or Avidya. The Lord does not accept the good or 
evil effects of Karma. Gn^iia is veiled by Agnana and the 
poor mortals are thereby deluded ; but when by the help 
of the former, the latter is destroyed, the true Gnana like 
the sun discloses the real form of the Para-bramhan. Those 
who always rely on the Bramhan, meditate on it, rest in it 
and depend on it, secure the complete destruction of sins and 
attain to tlie highest stage from which there is no return. 
The Yogi who feels contented and happy in his enjoyment 
of the internal light* attains to the stage of Bramhan by 
emancipation here. The Muni, who always keeps aloof from 
external sensations, equalizes the breaths, controls the senses, 
mind and intellect, and meditates upon the spot between 
the brows, has practically secured liberation here.’* 

The main ideas intended to be conveyed in this Adhya* 
ya are, that Karma- Sanya^sa is the same as Sankhya being 
higher than Karma^Yoga, and that it does not virtually 
consist in the mere absence of Karmas. We are frequently 
reminded of the possible mistake of omitting the perform- 
ance of ordained Karmas which are prescribed for the puri- 
fication of the heart of man and thereby for securing the 
necessary qualification for the practice of Yoga. It is just 
these very important matters that are now-a-days misunder- 
jstood by the so-called professional Vedantis, who virtually 
occupy the region of the irreligious and the hypocrite- 
l!hrough fear for them, the Gita often repeats the warningt 
that mere i:elinquishmau6 of ordained Karmas through 
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Ignorance, indifference or infidelity^ is no respectable philo^*^ 
sophy or moralityi and that the propagators of each dis- 
graceful theories deserve, under no circumstances to be 
trusted by mankind. 

T%wn^% i 

f% ?T^r ^ ^r9[ ii 


ADHYAYA VI. 


DHYANAYOGA. 

This Adhyaya on Dhyana-Yoga treats of the real prac- 
tice of Yoga taught in the Bhagavat-Gita, the previous 
Adhyayas explaining Karma, Yoga, Sankhya and Sanyasa 
being only introductory instructions on the subject. A 
Yogi is defined in the following verses. 

eRTl^cr: ^ 2r: I 

jj aif ^ <TF?5r i 

5T »T^f% i 

m: i 

“ He who performs ordained Karmas without wishing 
for their fruits is a Sanyasi as also a Yogi, but not he that 
has forsaken the sacred fire and the ordained Karmas# 
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Sanyasa or relinquishing desires is the same as Yoga, be- 
cause, unless the desire for the fruits of Karmas is relin- 
quished, none can hope to become a Yogi. He who has not 
secured the control of the senses, should practise Karma- 
Yoga before he could take to this Dhyana-Yoga. But one 
who has secured the control of the senses is fit to take up 
this Dhyana-Yoga. He who has lost all attachment to the 
objects of sense and to the Karmas in , general, by having 
already relinquished all his thoughts, is called a Yogarudha 
or one established in Yoga*” 

The method prescribed for the practice of this Dhyana- 
Yoga is explained below. 

qrdt ?rgrOTT?rR ^ 51 % 1 

TT^rr 3TrIl'%^RJTr I 

%n%5rf!5flfT?q^ 1 
^TST: I 

wt??rr?Tr f%rrr: t 

JTcT^: I 

#ft I 

5rrf% Jic^etmf^T’Tgra i 

5Tr5TScreg ^ i 

5r ^I%p5ru5?fre5^3i’ 1 

%r% H =t^rs3T 1 

5T BRiraf |:?3^PTr%^rn qt^raflrarq; 11 
jfrars??! 5TPnsR^wiT%?r?rr i 



i 

m: ^ f%-^^ i 

^ f?r^?:i% \ 

^^TSc^TM #rTft rtiT^^«sr: i 
g%JT n 

“ Sitting alone in a solitary place, controlling body and 
mind, and leaving all desires and things, the Yogi should 
always take to the practice of Yoga. In a holy place, his 
seat should be provided with Kusa grass, skin and cloth 
placed one over the other, neither very high nor very low. 
Thus seated, the Yogi concentrating his mind and controlling 
the senses, should begin his practice for the purification of 
his Atraa. Keeping the body, head and neck erect, remain- 
ing chaste and in peace of mind, devoid of fear, and looking 
at the tip of the nose without looking any where else, he 
should meditate upon me. Thus steadily practising, the 
Yogi attains iny region of peace and salvation. The Yogi 
should stick on to regulated food and regulated sleep. They 
should not be too little or too much. The highest bliss, 
which is far above the region of the senses and could be 
enjoyed by the Intellect alone, and which removes all the 
possible miseries accruing from external objects, is techui- 
call^T called Yoga ; and this Yoga should be practised with 
firmness and purity of mind. Driving away all the desires 
originating from imagination and controlling the senses, the 
Yogi should concentrate his thought upon the Atma with 
the determined belief that everything is Atman. Thus, he 
should without any other thoughts, gradually grow steady ' 
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in the practice of Yoga. Whenever the mind wanders far 
from the meditation of the Atman, it should be brought 
back and placed under control. Thus practising Yoga, the 
sinless Yogi enjoys the highest bliss.” 

In the above process of Dhy ana -Yoga, meditation at 
the tip of the nose is prescribed. 

The real signidcance of this has been already noticed 
in page 118 Volume I. 

^ I 

^^52rr 5T ii 

“ See through the instrument of Gnana the Jagat made 
up of Bramh an, and keep the sight steady at the spot where 
the ideas of knower, known and knowing entirely vanish.’’ 

The description of this scientific Dhyana-Yoga , ex- 
plaining in detail the items that tend to help or thwart its 
practice, and suggesting the necessary means of overcoming 
all incidental obstructions and difficulties, is exactly what 
is furnished in the Bhagavat-Gita as well as in the Maha- 
Bharata in the usual Puranic style. The difficulty of practi- 
sing this Yoga by subduing the mind being complained 
against by Arjuna, Sri-Krishna gives the following in- 
structions. 

|f%rf =^311; I 

3 T«n%Jr 5 ^ 1 

8T#*RnfRr jssir Jr i 

^wrwr g 5T?icn ^f5ifts5iT35<iR?r: ii 
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** The mind is doubtless too powerful and fickle to be 
easily controlled, but it may be subdued by the practice of 
concentration and by the destruction of its objective tend* 
encies. Without taking to these means, the practice of 
Yoga is extremely difficult-** 

The elaborate descriptions of the great fighting between 
the Pandavas and the Kurus in the Maha-Bharata war, 
virtually depict the internal warfare to be undergone for 
the purpose of securing success in this Dhyana-Yoga. Arjuna 
having expressed his doubts as to the future prospects of a 
Yogi who dies before completely accomplishing the practice 
of this Dhyaua-Yoga, Sri-Kriahna gives the following reply, 

?TRr I 

g^RTt ?lr*i5Tfn| i 

^ 5r?j? 3T^?rq; i 

^ I 

<^¥3Ti%?T ?r: i 

f^nrriTf^ t ^ r ge?a^ Tr%?^ i 

!l^m5TmJr«E§ I 

irrf^ w »Tf^ I 

rni^^v^sf^r ^jfif fnr5i>:?iysf*r q^sm: i 

A Yogi ia never at a loss, here or in the other world 
for his prsiCtice of Yoga though incomplete, becaase no good 
work is ever productive of bad results. Ho attains to the 

worlds^ reserved for those performing good Karmasi and 





after enjoying them for long years, takes birth in the 
families of the religious and the great- Or, he takes birth 
in the families of the great and wise Yogis themselves, 
which is of course a matter of rare occurrence. There, in- 
fluenced by his previous vasanas, he works better than before 
for securing final emancipation. He is naturally led by the 
tendency of his previous work to the completion of Yoga 
and soon passes beyond the region of the Sabda-bramhan 
This Yogi, destroying his sins by constant effort, and pro- 
gressing in his practice through his repeated births, surely 
attains the ultimate goal. He is by far superior to the 
literary Pandits and to those who perform penance and 
ordained Karinas. Therefore, 0, Arjuna, qualify yourself 
as a Yogi.*’ 

The practice of this Dhyana-Yoga to whatsoever 
extent, rs explained here as productive of more valuable and 
important results than even the performance of ordained 
Karmas. The yogi is said, in course of time to pass beyond 
the region of Sabda-bramhan, or Purana-purusha, Sakala- 
nishkala, Braraha-Kshetra explained all along as the divine 
basis dealt with in the Puranas and the Itihasas. 

The death of the Yogi before the completion of his 
Yoga here described, alludes exactly to the death of the 
warrior in the field of Kuru-Kshetra, referred to in Bhish- 
ma’s address to the chiefs assembled, as already noticed, 

^ q«ir: ^cf: i 

?F¥rr?2i«^JTicJTR 3f?r i 

5jrF% ii 
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The word Ay a here as previously explained, clearly 
points to the practice of the Yoga under reference. These 
are serious ami important scientific matters whose worth 
cannot be ignored. The scientific value of the subject which 
is of the highest importance to mankind in general, must be 
proved or disproved only by competent authorities in a con- 
vincing and scientific manner- It will nob therefore brook 
tlie modern method of summary disposal. 'WTiatever might 
be the recognised qualifications and capacities of the moderi| 
interpreters, the ultimate result of their elucidations is 
absolutely useless for our religious purposes, for which and 
for which alone, the sacred texts are handed over to us by 
our venerable forefathers. 

5T q=)e5T?qrr^5g'^i%q': n 


ADHYAYA VII. 


VIGNANA-YOGA. 

This Adhyaya treats of Vi^nana-Yoga or Gnana- 
Vignana-Yoga. It describes the exact nature of the divine 
object to be meditated upon in the practice of the Dhyana^ 
Yoga explained in the previous Adhyaya. The contents of 
this Adh378ya cannot therefore be carelessIjT- explained as At 
present, by giving out some vague expressions of philosophy 
or religion ordinarily used by the common folk. The des- 
cription furnished in it, definitely explains and limiti^^th^ 
exact scope and extent of the Bhagavat-Gita as ajtechnical 
subject imbedded im-the great Epic. The rnodern^at]idit*»: 



HmSHMASpAavA. 


trickery ia explaining all the unknown religious texts in 
the vaguest terms as pertaining to the Great God, and all 
the similarly unheard of scientific philosophy m speaking of 
one great Bramhan, will hardly serve anj^ useful purpose 
here, although it might succeed to some extent in concealing 
his utter ignorance of the subject from the view of the poor 
innocent people. 

The technical description of the divine basis for medi- 
liation in the Dhyana-Yuga is given below, 

^i^^Tcir fTfF^rfj I 

3Tf sr^r^: I 

^ n 

“ The five subtle elements, Manas, Budhi and Aham- 
kara are the eight ingredients of my lower Prakriti called 
Apara» which is far inferior to my higher Prakriti called 
Para which is the life-giving principle and the support of 
all. Everything in thil universe has originated from me 
through the combination of these two Prakritis. 1 am 
therefore the source of all creation and destruction. There 
id nothing greater than me and everything depends on me 
like beads on a string.” 

The two4ispecte of Prakriti, as attached to and belong- 
ing to the Lord are here described. How they are actually 
, distinguished and how they are described in the Puranic 
style shall soon be noticed after examining their explanation 
fnrnished in the text itself. The following verses specify 
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the divine nature underlying the various ingredients con- 
stituting the Prakritis. 

sm; ^rft^g % ’fre^ ?g i 
gojTt »pw: iPTs^rt ^ i 

jftg# ?rl#g ?rq^ri^ cTTftfg i 

ITT f%(% TI^ ?PF»?PTq: I 

f r|[|r^TrmJ?i?jr ^%3Tf%Jiw^q[ l 
iT55 ^g^cTmf^lT ^W^Plf^cTTf cTJ?; I 
^rrflsf^JT i 

^ ¥iwr % i 

ira Jf rff ^ ^ irw ll 

*' I am, the essence of the subtle element called water* 
the lustre in the sun and moon, the Pranava in the Vedas, 
sound in the subtle element called Akasa* as well as the 
soul in man. Similarly, the fragrance in the subtle element 
called Prithivi, brightness in the subtle element called Agni ^ 
life and the ever originating power in all creatpres, tapas in 
all ascetics, the discriminative power in Budhi, splendour in 
all splendid creatures, dexterity free from desire and at- 
tachment in the dexterous, eagerness which is not opposed 
to Dharma, all these belong to my nature. Again, all the 
Satwic, Rajasic and Taraasic tendencies originating from 
the previous acts of individuals, pertain to me and are under 
my control, but I am not subject to their influence.’’ 

We have here a very clear and elaborate au to - biography 
of Sri-Krishna as JTogeswara, or Lord of the Yoga preached 
in the sacred Bhagavat-Gita. No varieties of interpreters 
of any period, <^aet, present or future, are therefore privi- 
leged to interfere with it according to their caprices 
prejudices. It must be particularly remembered here that 
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tbe elements and other items referred to are not gross but 
subtle. The excellent essences in them are here described 
as the Lord’s glories. They virtually represent the Tatwoms 
of the Saguna-bramhan^ the Bramha-Kshetrom or the form 
of the formless, explained alMhrough in the Puranas and 
the Itihasas. Meditation of these glories in their purest form 
is the main, technical and scientific subject, dealt with in 
the Bhagavat-Gita renting of Dhyana-Yoga* It is ex* 
actly the subject explained in the whole of the Maha- 
Bharata, in the recognised Puranic style, furnishing definite 
and detailed instructions for the practical religious advance- 
ment in the direction pointed out in the Gita. Thus the 
Maha-Bharata is not at all different from the Gita, nor the 
Gita separate from the great Epic. The sacred Gita des- 
cribes that portion of the religious and Y’ogic work prescri- 
bed for a human being, wliose exact qualifications for the 
particular process are clearly defined as those attributed to 
the character named Arjuna. The very same ideas and 
instructions are cx]:)lained in tluj Maha Bharata, which 
therefore virtually contains not a bit of historical matter 
connected with the Briiisli or ancient India. ‘ Where is the 
sacred subtle Bl)u mi specified in the Maha-Bliarata as the 
seat of tlie great v»ar and the same Prithivi clearl}^ pointed 
out in this Adhyaya as the glorj^ of I he Lord ? 

. NO 

’I'jfmcrpr ^T^iToir i 

7 ^;?; 1 

gorr: i 

?iq1'>2i'TK^q'rf% ti* 

Where again is the Indian Peninsula, a small strip of 
land on the surface of this gross earthy globe» which is now 
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ingeniously identified witii the above highly scientific fact ? 
No reasonable being could ever be induced to conceive or 
acknowledge the possibility of deriving any useful instruc- 
tions pertaining to Political science or Etln'cal philosophy, 
from this gross misinterpretation* in spite of the very same 
irrelevant matters preached in modern times, with a view 
to conceal the innocent ignorance of the true character of 
the main topic in the literature in question. The current 
absurd misinterpretation, however, furnishes the best means 
of comparing the high intellectual development exhibited in 
the literature with its low deteriorated condition at the 
present day. It may not be out of place under the present 
circumstances to reiterate the quotation from page 218 
Volume I, giving a Puranic description of the Lord^s glories 
here mentioned, couched as it is in the form of a divine 
geography, , 

’crw'^r i 

cTT: i 

cT^r ^ fl'^r 3Ti^r f wr: i 

?Tq: i 

I 

f^ 53 t srra- 1 

JTf RO^' cTfWW ^ ^ I 

?fiir 1 

’Ilf?? giTO Jiilt ci«rr 1 

mw irr^q- nrfq^ 5FJ?ra: • 
»Tm^?^'«rssr srf r'avq: 1 

?i«rr ^sTJt ^ qimR ^ ^ 1 
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^ ?[p?^ 5T«n I 

JTf 5BT3m ^Iflfr, I 

iTfR, ii 

»rr^g^n>r^ ii 

** From the eternal entity, Radha-Krishna originated 
who after performing tapas for a thousand Yugas, divided 
himself into Radha and Krishna. Both of them then se- 
parately performed tapas for a thousand Yugas, and from 
the bodies of both proceeded a bright light destroying dark- 
ness, from which the divine Brindavana originated. 21 
Prakritis extending to 4 Yojanas each, make the 84 Yojanas 
of Brindavana* P>om tlie Prakritis of the ten senses, ten 
villages originated, namely Gokula, Varshabha, Nanda, 
Bhandira, Mathura, Vreja, Yamuna* Manya, Sreyeska and 
Gowpika. From the Prakritis of the ten elements, ten forests 
sprung up, nainel3% Brinda, Gopa, Behula, Madhusringa* 
Kuuja, Vana, Dedhi, Mahakreda, Remya and Venupadraa, 
From the Prakriti of mind, the Goyardhana mountain 
originated.” 

The above 21 Prakritis represent the divine glories of 
Radha-Krishna worthy of meditation. They allude to the 
forms of the formless in the Satwic Maya called Braraha- 
Kshetrorn. There are also 21 corresponding Prakritis, the 
products of Avidya, which are Puranically described as the 
Parthivom-Kshetrom or earthly forms which Parasurama 
has to destroy with his terrible axe. Vide pages 167 and 
1G8 Volume II, Part I. 

.1 ii 
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These two sets of Prakritis represent the two great 
armies on either side in the well-known battle of Kuru- 
kshetra described in the Maha-Bharata. The same terrible 
battle is explained as DhyanaYoga in the sacred Bhagavat- 
Gita, A classification of the recognised religious devotees is 
given in this Adhyaya as explained by Sri-Krishna. 

If r^?Ttsg?r I 

ft ^ ^ m i 

ft i 

^ =^rf^c5q^ 1 

m ^ ^ i 

sT^rroT^r^ft ^rr ^ n 

“ There are four varieties among my devotees who are 
religiously great, namely, he who worships me owing to 
misery, he who wishes to know the real Tatwa of the Lord, 
he who wishes to obtain happiness here and after death, as 
well as the Gnani who knows the Tatwa but has yet to 
experience it. Among them, the Gnani is most dear to me 
as lam dear to him. In fact he is my own and he is ever 
trying to reach me. Tbdse w’ho earnestly work by depend- 
ing on me, to get beyond the miseries of the mortal man, 
clearly understand the Adhyatmom and all the Karmas. 
They also know my real nature as comprised of Adhi-bhuta, 
Adhi-dyva and Adhi-yegna, and know me properly even at 
their last moments.” 

There are several technical terms here relevantly con- 
nected with the real contents of the Gita, such as, Brambdi 
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Karma, Adhyatma, Adhi-Bhuia, Adhi-dyva and Adhi- 
Yegna, Without a correct aud scientific knowledge of their 
significance, the main subject dealt with in the Gita cannot 
but remain as at present, a vague conglomeration of philo- 
sophic inutilities fit only for wasting time or for confounding 
the ignorant. They are however repeated in the next 
Adhyaya and may be carefully scrutinised to convince our- 
selves completely of the insufficiency of the modern inter- 
pretation. There is again the serious question unsolved as 
to why this particular branch of philosophy should be 
taught by Sri- Krishna and that only to Arjuna, while the 
subject is virtually one which could very well be handled by 
any competent professor of Philosophy and lectured to any 
enlightened audience. Further it is stated in the following 
first three verses of the fouith Adhyaya, that tlie Yoga 
preached in the Gita was originally taught to Vivaswap or 
8un by Sri-Krishna himself, who taught the same to Manu 
and Manu to Ikshwaku, and also that it was in the same 
manner handed down to the Raja-Rishis. 

f^: i 

?r Iff rfj ^rnfr m: i 

^ iTfrs^ iTqf%s?itrn: am: i 

IT II 

Has the venerable Pandit or any other enlightened 
interpreter to oflfer any understandable explanation for this 
historical incident, except a practically insulting one by 
condemning the statement as tantamount to a poetical des- 
cription usually indulged in by the ancient Hindu authors 
owing to want of common sense ? The subject is indeed of 
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a high order, and the secret of the present confusion lies in 
th e simple incompetency to handle it in the proper method. 


ADHYAYA VIII. 


TARAK &-BR AMHA-YOGA. 

This Adhyaya treats of Tarak a-Bramha-Yoga, fur- 
nishing technical definitions of terms referred to in the last 
Adhyaya, It clearly limits the scope of the Gita as ex- 
tending only to the highest form of Saguna meditation, 
and thus proves beyond doubt that it does not apply to the 
highest stage mentioned in our religious philosophy. The 
serious mistake in the modern interpretation and its con. 
sequent worthlessness as an explanation of the Gita in its 
technical aspect, will be clearly evident in this Adhyaya. 
Viewing the Puranic style of treatment in its proper light, 
the Gita’s relation to and position in the great Epic could 
be easily discovered from the contents of this Adhyaya, in 
spite of the current ridiculous misinterpretations and un- 
necessary historical criticisms originating from the simple 
ignorance of this recognised Puranic method. The following 
verses give the technical definitions of certain important 
terras used in the text which are invariably passed over in 
a very careless manner. 

e?rd *rRr: i 


11 
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aRT^ ^ *?r^ I 

jt: sRif^ ^ *i?cr# 3rrf^ ^r^r^r: i 

^ rr; ¥rr? ^ussf cn i 

^ ?T?rl(^ ^qr ^ ?t?cr^^%?r: i 

cT^HIcQ^ ^I^^UUTg^R 5^1? ^ \ 
?T^qf4?TJT^Tgi^JTf^^?qg5aq: I 

arw^ig^RTir^r; sq^rqfiqrsgq i 
>Tig^^ g s?r^R ^ r%T% i 

fJT^rs^Rrr %stF?r5rr%^r ar^rr: i 
arszr'grwgr^r: i 

^I53nq^ SRSt*!?^ I 

gcUTR: € t^qiq gcqt «cqi sRftJr^ i 
^RTFrJfsq^: in^ Jjqrq<q^<HT^ i 

5n^S?^S5q^rSS2TTRRTJTRr5T: I 

2r; ?r ?% q i 

3TS3r€(s^?: fcf^cRff : trnrr ’TT%g 1 

q arcq q q^W tlTW qq II 

*‘ Ak sharom is the Paramom or Saguna Brarahan. Its 
Swabhava or character is called Adhyatma. Visarga or 
relinquishment which leads to the perception of the subtle 
elements is here technically known as Karma. Adhi-bhuta 
is my power over the elements which are by nature im- 
permanent. Adhi-dyva is my glory called Hiranyagerbha 
which guides and directs every individual soul, and hence 
known as Purusha. Adhi-yegna is the divine basis for 
ivorship residing in every body known as Vishnu. He who 
meditates on my own form at the time of his death, attains 
my Tatwa. Ho who meditates on any other divine form 
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constantly, attains that particular form after his death. 
Always meditate upon me therefore, directing your mind 
and Budhi towards mo, you shall then attain my region. 
Reaching me there is no return, but reaching any of the 
Lokas from Bramha-Loka downwards there is return. The 
day of Brainha extends to one thousand Yugas and the 
night also extends to the same period. Those who under- 
stand this, understand tha diflference between day and night. 
From Avyakta or the sleeping state of Bramha, everything 
originates at the time of his waking called day, and into 
Avyakta everything merges when Bramha sleeps which 
time is known as his night. All the elements evolve during 
this specified day and involve during the night. There is 
an eternal Para beyond this Avyakta, which always exists 
even when all else' becomes non-existent, Avyakta is known 
as Akshara. It is the Paramom goal and my highest region.” 

Avyakta is Akshara-bramhan and it is the seat of Sri- 
Krishna reaching which there is no return. It is from this^ 
that everything is said to originate and into which every- 
thing merges. One has to return after reaching the Lokafit 
from Bramha-loka downwards. Para is beyond this Avya- 
kta or Akshara. The sphere of Sri-krishna is limited to 
that of Avyakata or Akshara-bramhan which is described 
as Paramom meaning Saguna or with form. Vide page 67 
Volume II. 

cnc I 

W 

Again, Adhi-bhutom is the divine basis of the subtle 
elements, Adhi-dyvom is the internal Atma called Hiranya- 
gerbha, and Adhi-Yegna is the divine basis for worship. 

Sri^Krishna is the combination of all these three! Vide 
verse 30 previous Adhyaya, 
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Further, Adhyatma is defined as Swabhava, and Karma 
aa Visarga. These terms have to be properly understood 
in order to grasp the correct meaning of the whole passage. 
The Swabhava or character of the Paramom or Saguna- 
Bramhan is to lead the individual soul inward step by step 
until it reaches the highest goal. This involutionary nature 
is technically called Adhyatman; vide Sri -Sankara’s Com- 
mentaries. 

aiwR ^ 9Tf^f5T 

w*n«r: siv-irw u 

Visarga or relinquishment is similarly explained as the 
technical meaning of Karma. Jffi: 1| 

Here, the Karma is said to cause the origin of the Bhutas. 

This plainly means that the relinquishment of all 
material desires by means of the proper Yegnas or Karmas 
of an involutionary character, leads to the perception of the 
Bhutas or subtle elements by taking man from the low 
gross materiality to the higher subtle regions, which have 
been already explained as representing the glories of God, 

Taking the highly scientific and technical definitions 
of these important terms, wo obtain the following definite 
ideas specially meant to be conveyed by the sacred text* 

1. The Para or Purusha is the highest stage in our 
religious philosophy which is not dealt with in the Gita. 

2. The status assigned to Sri-Krishna is Akshara, 

^ Avyakta, the divine basis for religious evolution and iu" 
solution. 
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3. The involutionary process called Yegna and Karma 
alludes to the relinquishment of worldly desires, and it 
leads man gradually to the divine evolutions such as the 
subtle elements and the higher Tatwas. 

Again, we have been noticing that Dhyana-Yoga, the 
main subject taught in the Gita is known only to the Raja- 
Rishis. 

The term Raja-Rishi is explained in detail in Volume I, 
pages 478 and 479- 

lljn 5r§T^?j: <11 s^: i 

^Jjrrr: i 

^<71% WffRTWft St^rr I 

^55r7>5fr%gisg g»Ti: i 

T'Sl'?5r^5ir%fr^ g-w ?T3rl^ rr^r: it 

gigjTFni I 

“ There are three varieties of Rishihood, the Braraha- 
Rishis being the first. From them the Deva-Rishis origini 
ated and from them again the Raja^Rishis- The Bramha^ 
Rishis are so named because they lead to Bramha. The 
Deva-Rishis lead to the Devas and the Raja-Rishis lead the 
Prajas by pleasing them. The Bramha-Rishis reside in 
Bramha-loka» the Deva-Rishis in Deva-loka and the Raja- 
Rishis in Indra-loJca,^^ 

^ STTHT: STSTT H 

Parja technically alludes to Prana or worldly tenden- 
cies. That which leads Prana inward through the propel? 
path to the ultimate goal is called a Raja-Rishi who is said 
to be stationed in the Indra-loka but no where in India . 
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The ultimate terminus of the practice of Dhyana«Yoga as 
taught in the Bhagavat-Gita, is therefore the status of a 
Raja -Rishi, the last class Rishi in the above classification* 
The Satwic minded Arjuna has not yet reached this stage ; 
be is therefore asked to practise this Yoga and to carry on 
at the same time the internal warfare against evil passions 
which obstruct the path of knowledge. 

cTcurc^rfs JTwgw ^ ii 

The objects for meditation in the Dhyana-Yoga here 
prescribed, are explained in detail in the following verses 
from the Garuda-Purana, which would certainly remove all 
the doubts still lurking in unprejudiced minds. 

=?r i 

tr^cTtpr^Ricr: i 

3TIT^T?ir JTfi: I 

ft ^ I 

5rfn®t% g<irr: i 

|jr cr^rr i 

5rig^f ftflf > 

?T55f5T55 i 

qraiss =ct JRfFiferr: i 

i 

?J55I3% I 

g %5Fr# gw^fSir figrsrs; i 
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3Tf^?siR ijiTO JT33rrg #re«r?r: i 

^515^7: f^«r^ irit f^Rrg ^ i 

^frr5JT5Jt^ I 

g^t R?iicg7nTRcr^?ci^ij; i 
^ft^^rrnr^: i 
fr^sTFTt |?wnT^: I 
^5!ir=E3rf^^ i 

55iT^^re«rr^ ^TFft^rrfl^ms^ i 
f^«rcr: =? =Er'SJTr: i 

^=^^2r; f3T> t^T)- f: s^Wct: I 

3# l^Bf sqcrr^sT^: i 

^fiT?«ri% JF^ 5% ^|: I 

Tff^R i^TcT: %g: ^fr> jt^ho^sj^ i 

TR ra=xi%^rar*r5?r3Ji^ n 

“ There are two kinds of body for man, one is called 
Paramartha or real and the other Vyavahara or physical- 
It is verily in this Paramartha body that the fourteen 
Bhuvanas making up the Bramhanda, all the planets, the 
mountains, Dwipas and oceans as well as the six chakras, 
exist. They are the proper objects of religious meditation 
for the Yogis, by meditation on which man attains to the 
form of Virat. The fourteen Bhuvanas named Talom, 
Vitalom, Sutalom, Maha-talom, Talatalom, Eesatalom, 
Patalom, Bhu, Bliuva, Suva, Maha, Jena, Tapa and Satya 
are situated in the following localities of the body respecti- 
vely, namely, under the feet, above the feet, in the knees, 
in the thighs, in the upper joints of the thighs, in the sixual 
organs, in the loins, in the naval, above the naval, in the 
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heart, in the throat, in the face, on the forehead and in the 
brains. The seven important mountains named Meru, 
Mandara, Kylasa, Hiraachala, Nishadha, Gandhamadana 
and Remana are situated in the heart or Trikona and all 
round it. The Jembu-dwipa is in the bones, Saka in the 
marrow, Kusa in the flesli, Krouncha in the tubular vessels, 
Salrnali in the skin, Gorneda in the hair and Pushkarom in 
the nails. In the urine is the saline ocean, in the milk is 
the milky ocean, in the phlesjm is the ocean of spirituous 
liquor, in the marrow is the ocean of ghee, in the semen is 
the ocean of sugarcane juice, in the blood is the ocean of 
butter milk and in the palate is the ocean of pure water. In 
the Nada-chakra or brain is the sun, in the Bindu-chakra 
pne angula below it is the moon, in the eyes is Kuja or 
Mars, in the heart is Budha or Mercury, above the naval is 
Guru or Jupiter, in the semen is Sukra or Venus, in the 
naval is Manda or Saturn, in the face is Rahu and in the 
anus is Ketu.” 

The fourteen Lok as, the seven mountains, the seven 
Dwipas, the seven oceans and the nine planets here descri- 
bed are clearly mentioned as belonging to the region of 
Paramartha or real body and as specially meant for the use 
of Yogis for religious meditation. 

There is enough of religious geography and astronomy 
treated in the usual Puranic style here to engage the atten- 
tion of modern Pandits and critiscs, if they are still inclined 
to waste their time. We are however more than tired by 
this time, of complaining a gainst their misguided patronage* 

The following versos in this Adhyaya describe the 
effects of different Yogas after the death of the Yogis 
concerned , 
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3T3r i 

st^Tcrr # ^55 ^t^cpI^t i 

arfn^f^^f : 3^: Erwri^ 3 :^?:raoiq; 1 
^ a^rr^r ^f^r srirr: 1 

'4jfr ?:rr5Rcf«ir <?iiffr?rr ^fi^njrr^TJTfi, I 
=^r'^jr?r srr-^ 1 

gi^^otncfi Tr% 1 

Heft ’TI^ 3TR'3Tt*ff 5^r% I 
cRiTrc?r^3 ^^3 ^FTj# ¥r^T#T 11 
** I shall explain to yon at what time the Yogi dying 
has or has not to return. Dying during fire) light, day^ 
bright-fortnight ami the six months of the Uttarayana, 
saves from return ; and during smoke, night, dark-fortnight 
and the six months of tlie Dekshinayana, does not save from 
return. In the latter case, the Yogi enjoys the fruits of his 
acts relating to the moon and returns ; and in the former 
case, the Yogi meditating on the Bramhan does not return. 
The white and the black are thus the two eternal paths for 
religious devotion reserved for the Yogi, following the one 
he does not return, hut following the other he does return. 
Therefore, O Arjuna, always practise Yoga.” 

The above description is doubtless apparently simple 
and plain to the modern interpreters, like everything else 
in the text* Does the explanation as a whole exactly refer 
to the time of Yogi’s death ? If so, what are the ideas con- 
veyed by specifying the death in fire, smoke or light ? In 
any case, how could such deaths be described as two GetiS, 
Sritis or methods ? Is the death of the Yogi at his command 
or is it a matter of chance ? In the latter case, where is the 
wisdom in mentioning it here as a scientific fact ? Evidentlyi 

12 
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na definite answers would be forthcomings at present, for 
these pertinent questions. We are therefore compelled to 
take to our own unassuming method of interpretation* The 
technical application of the above divisions of time in our 
religious literature has been noticed in detail in Volume I 
on time. Vide page 451. 

5i5?i^ ncn; i 

“ The Rithus or the six seasons in the year are the sons 
of Bramha representing the guiding and controlling power 
over the divisions of time such as months, half-months &c. 
They should be clearly distinguished as such from the 
actual divisions of time.’’ 

Nothing can be more plainly explained and all respect- 
able commentators of the Gita have noticed the fact. The 
white and black paths Puranically described in the text 
allude therefore to the work of the Yogi as guided and not 
guided by the knowledge of Bramhan. It may safely be 
presumed here that neither of these paths are therefore 
meant for the common folk, and that all applications of this 
portion of the Gita, to social, political or historical matters 
are simply unwarranted. The necessity to obtain the true 
knowledge of Bramhan is being gradually insisted upon, in 
the meditation of the Saguna-Bramhan prescribed for the 
Yogi in accordance with the sacred Bhagavat-Gita. By the 
enquiries already made in connection with the Bhagavat- 
Qita, we may be conveniently assured, that the Puranic des- 
criptions of times, places and personalities thus far observed, 
ai?e neither irrelevant nor meaningless for the correct inter- 
pretation of the text. But as its contents are generally 
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explained or pretended to be explained at present, the eni* 
lightened explanations furnish no definite instructions of ik 
scientific or useful nature ; nor do they establish any cogent 
relation to the subject matter* as found in the Puranic des- 
criptions of places, personalities or times. The available 
stuff* however in the modern market is but an accumulation 
of incoherent and contradictory materials, by way of praises 
and abuses, exhortations and denouncements, occultisms and 
hieroglyphics, historical impossibilities and ethical depravi- 
ties, all of them invariably excluding the sweet and simple 
substance that lies enshrined within the sacred region of the 
immortal Bhaga vat- Gita* It is indeed very unfortunate 
that in spite of the erudition and earnestness of most of the 
modern enquirers, the peculiar nature of the times and 
particularly the ignorance of the Puranic style which baa 
long been buried in oblivion, have mostly contributed to the 
existing misconceptions and bewilderment. But at any rate, 
we cannot afford to lose all hopes and grow desperate over 
the present state of affairs. 


ADHYAYA IX. 


EAJA-aUHYA-YOGA. 

This Adhyaya treats of Raja-Guhya-Yoga or the great 
secret of the Yoga hitherto preached. It furnishes only 
some additional explanations on the previous Adhyayas with 
regard to the meditation of the Saguna-bramhan. Alohg 
with the meditation of the glories of this Sabda-bramhim 
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i^lready ex^ained* the necessity to combine a clear idea that 
the suubsfcratum of these glories is the Bramhan itself is 
insisted upon in order to reap the full fruits of the practice 
of the Yoga taught in the Bhagavat-Gita, The instructions 
here given, still remain therefore, strictly within the scope 
of the sacred text. The following verses explain how the 
Saguna-bramhan is in itself the real basis for all its glories 
hitherto noticed. 

JT^TT I 

jR?5mJT ?r4ijjTrR ^ i 

JT =? JT i 

=3 WTir I 

^3; JTfi^ 

?r«ri ?Rii% 1 

i 5 rtij?rTr% #r%Jr ^rii'cr ^rrm^rq; 1 
^5^ S^T^cTfR ^? 7 rCr rTOsrrrq?!}, 1 
stin^ f%^^rR 3^: g^r: 1 

a^^TSfR^JT fcsnr# 1 

JT ^ Trr ^TTT^ R5rm% 1 

^rRJR 3 RfR*T?RR I 

Igsrrs^^ w 

“ This Bramha-vidya is a highly secret and sacred 
' knowledge of the Self. It is experienced by the self, con- 
venient to practise and never waning. The whole universe 
is filled with my Avyakta form and rests in the same. But 
I am not seated in the objects making up the universe. 
Hone of the created objects from Bramha down-wards 
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actually remain in me» although I am their creator and 
support. My apparent connection with them should be 
perceived in this manner. Everything remains within me 
without any connection, like the omnipresent air within the 
Akasa. At the time of destruction everything merges into 
my lower Prakriti, and is again originated by me from the 
same at the time of creation. Every created object is thus 
under the of Prakriti. The work of this creation and 
destruction carried on does not virtually connect itself with 
me, as I always remain unattached. My lower Prakriti 
does all this work empowered by my presence,’* 

The above explanations refer to the material tendencies 
to evolve? technically described as Avidya which also de' 
pends virtually on the Lord himself. These instructions 
are therefore negative in character and are meant to convey 
the idea that such objectionable tendencies should be shun- 
ned. The following verses explain the opposite items which 
tend to involve spiritually and are technically described as 
forming part of the Satwic Maya, and hence recognised as 
the glories of God. These very glories, together with their 
real divine basis known as Sabda-bramhan, Aparatma, 
Purana-purusha, Bramha-Kshetra and the Lord of Yoga or 
Sri-Krishna> are required to be meditated upon by Ch# 
Yogi, as preached in this Adhyaya. This is exactly the 
extent and scope of the sacred text, neither more nor less. 

?Tt \ 

( 
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mm hhctt i 

^ ^ n 

%f^ ?rr qji’Tr^r: q'l'r^gT i 

^ g^w^RT g^sr^sf) ii 

^ ^ 50^ ferf^ » 

irq ^r^fr^^TrgsiqTn; ^^3% n 

eT?T?qr]%-^q‘?^ m % : 3 RT: q|qr^^ 1 
^qr f^rarfirg'^Rm q q; 1 

^err ^T 5 |^f^f|q^^[]% iqg[^m: 1 
^prf^ ^rrf^a- g^^qr 11 

‘* The Satwic minded people are endowed with the 
nature of my Satwie and divine Maya ; and they worship 
rae knowing that I am the primeval cause of all the subtle 
elements. Some of them worship me by the practice of 
Gnana, either by meditating upon me as the primeval 
one, or by meditating upon my various glories display- 
ed through my Satwie Maya. I am mysolf in fact the 
Krotu and Yegna, the diflerent forms of worship performed 
by relinquishment of material desires. The materials of- 
fered to me in worshipping me, such as ghee and food, the 
Mantra or the religious hymns and the fire used on the 
oceasion, all pertain to me. I am virtually the mother, 
father and grand-father of the Jaget, and the dispenser of 
justice I represent the Om and the three Vedas. I am 
verily the object worth knowing. Those who understand 
the three Vedas worship my form representing the Vasus, 
Rudras &c , by Yegnas technically known as Somapana. 
Thereby they obtain the divine happiness of Indra? free 
from the tramels of Avidya, and after long enjoyment in 
the Swarga-loka return to the mortal region, without se- 
curing final emancipation. But, I protect and develop the 
Yoga of those who solely meditate upon Me, by their steadi- 
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ness in Yoga. Those who worship the Devas, Pitris or 
Bhutas reach them respectively, and those who worship me 
come to me.” 

The above descriptions of worship allude to the Dyvi- 
Prakriti or what is technically known as the divine Satwic 
Maya as opposed to avidya. The working of this Maya 
comprises the divine evolutions or glories of God specified 
alike in all our religious texts, and explained in the pre- 
vious Adhyaya as stationed in the Paramartha body of man 
and as exclusively meant for the use of the Yogis, and to 
none else. Yegnas and Karraas as used in the text have 
been noticed as pertaining only to the religious acts which 
secure the effect of relinquishing material desires, and not 
of adding to them. The Kretus and Yegnas here noticed 
thus represent the means of involving spiritually away from 
the side of matter, with the object of perceiving the divine 
evolutions of the Satwic Maya constituting the glories of 
God. The Devas, Pitris and Bhutas as well as the Swarga* 
loka referred to in the above quotation, therefore undoubted- 
ly denote certain specific glories of God. The Yegna by 
Somapana therein noticed must also allude to some relevant 
process connected with Yoga. We are compelled to com- 
plain again in this connection that our venerable Pandits of 
the modern times have never favoured us with any definite 
ideas of the above important details. The Bhutas are 
ordinarily explained as representing the devils, and the Pitris 
as deceased ancestors. Such explanations are surely insuffi- 
cient for our present purpose, as no sane person woule be 
prepared to work hard to secure the object of going after 
death to the regions of the devils and the deceased ancestors. 
The Swarga-ioka of the Devas may not perhaps be so very 
repulsive, as fair damsels are expected to be found there 
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abundance. But what is this Swarga-loka like and how is 
it attainable by drinking the Soma juice ? All these points 
demand serious consideration and careful enquiry before we 
proceed further with the text* We are however sure to bo 
duped and disappointed, if we still depend upon the current 
interpretations. We must fall back upon the literature 
itself which is fortunately found to be never wanting in os- 
planations and explicitness. The Devas have been recent^ 
noticed as alluding to the Satwic Mind and Intellect. The 
Pitris similarly represent the Tanmatras or subtle elerntots, 
the original material causes or fathers of all created objects, 
alluding to the glories of Sabda-bramhan. The Bhutas 
represent the pure gross elements as utilized for the medita- 
tion of the divine Saguna forms, such as (Jenesa, Saras wati 
etc. The Soma here refers to the pure Ohit-Akasa, th^ 
support of the Devas, meditated upon by the Yogi, repre- 
senting technically the Kshetregna or the Individual Soul in 
its pristine purity. Vide pages 446, 447 & 448, Volume I. 

jitot 5rf|: i 

I 

i 

1 I 

i^q-dcsrr^ ^ i 

^ g UPTR^T^R: md ^ ^ I 
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Page 44 Volume 11. 

I 55<l: ^K: [ 

?r #it JT??T53?1 gfNr^nir^: li 

“Bramha concentrated his mind and brought out the 
Tanmatras which originated from his body in smoky colotu;* 
He said that they shall be the Pitris or fathers of all the 
Grihamedhins and prescribed a path for them name^ 
Dekshinayana* The subtle elements are known as Tan* 
matras because they remain pure and unmixed and called 
Aviseahas. The gross elements being perceptible are knoi^U 
^8 Viseshas. The Pitris when worshipped, undoubtedly ‘ 
grant the boon of knowledge. They please the Soma fay 
their Yoga which is their real strength. Soma represen^i 
the ooean of Akasa wbicb^is the basis for all the elemet^ 
and the Devas and the support of the universe. This is tfael 
real fact. Soma is the individual soul known as KshetregU* 
residing in the body.” ^ 

7lh|>bove explanations supported by internal evidenea 
are sui^dot to prove beyond doubt the present deplorafa^ 
deterioration in the correct knowledge and devotioo4|| 
practice of our ancient and sacred religion. The high 6ta^*-i 
dard of philosophic thought and study as well as the fAti 
ligious purity reqiured to handle the sacred Bhagavat-Oiti| 
are indifferently set at nought, by thoughtlessly reducing ifa| 
contents to the level of iSsop’s Fables and Arabian Nigkti| 
stories. Every important word, expression and idea is obal 
tawtuated by the prevailing unpbilosoplnc interpreti^QM 
Tim SinBrga>lc^a which is ever misinterpreted as the 
sant Widwi of free -women provided for the enjoyiB^ ^ 
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those highly religiou'? aacrificers of sheep and drinkers of 
spirituous stuffs, is beautifully explained as follows in the 
Vishnu Parana. 

g^q«qf?[qrq =q i 

jfraq »jcqr i 

cr^q '^qrq qq; =q ^rrqq i 

qwf qrr% q =q i 

J75T^5 ’rftnnjft’T :’qTq55^0T: i 

iR#q q? UR q?)qR %«Tt I 

URr?i^firq q urqnt^r^ q?:!!, i 
mrfq# ff tr^q UR^qtqqRq i 
trq^qjJTqRqTU Rq^ I 

qrqrssrfjt r qqffoT q%q q?:q;T fgR i 
R^qr: qqqr^q gfrqq<frf^ R^qr: i 
q^qrcRlqrqqR 1% »j?r: »qjgf^3r% ti 

‘^I'hat which enlightens and pleases the mind is called 
Swarga or heaven and the reverse is Naraka or hell. One 
and the same matter sometimes becomes pleasant, at other 
^mes unpleasant. It creates anger and jealousy, and then 
Ugain peace ot mind and satifaction. lliere is therefore 
fjbpthing intrinsically pleasant or unpleasant. Pleasure and 
Ipain allude only to conditions of the Mind. Mental cons- 
l^ousaess is ilie real cause of bondage as well as of freedom, 
m is also tlie cause of knogwledge and ignorance. The 
^kas, Heaven, Hell, Patala, the Mountains, oceans, Dwipas 
hithi^rto described by me to you, all refer to these 
f states only.” 
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The following is the definition of Heaven and HeS 
from the Niralamba-Upauishat. 

^ =5r I ^ i smc^nr? 

II 

“The connection or perception of the Sat or eternal is 
Swarga- The contact and transaction with those who are 
slaves to transient material desires, is Naraka,” 

The above passages clearly explain Heaven and Hell as 
representing mmfal conditions^ the effects of virtuous ai:^d 
vicious acts preformed. Similarly, the religious conceptions 
of the Lokas, Dwipas and Oceans are described as menial 
and not physical. We have already noticed the same ex-- 
planation in the Qaruda Parana. Careful examination of 
every religious text will disclose that the same idea is every- 
where expressed. 

These philosophical and scientific ideas are mistakenly 
identified sometimes with the localities described in the 
pages of Duncan’s geography of India* Old-world simpli- 
cities and geographical ingnorances heedlessly attributed to 
the Indian nation, by misunderstanding these highly philo- 
sophical descriptions, are but unmerited remarks against our 
venerable forefathers. 

The following verses establish the effect of the Yog^ 
explained in this Adhyaya, irrespective of the caste or crel4^ 
of the Yogi. 

^ ir^Ts^r: ff ?r: i 

»Tf f| <114 'TT'T^m: I 

TiTf II 

“Even one who conductH himself badly should 
reckoned aa of good conducfi; if he worships Me with Im 





devotion. The low-born, the Vysya, the Sndra and even a 
woman, completely devoted to Me, surely obtain ^reedoln 
from bondage,’* 

The above passage renders all condemnations of Ifie 
^ered text on the ground of sectarianism or excluaiVenoss, 
completely wrong and frivolous. Everything dealt with in 
this Adhyaya alludes to the work of the Yogi in his mental 
sphere or Paramariha body, and all misinterpretations as 
pertaining to the physical, are simply unwarranted. The 
prevailing views on the subject have but the immediate 
effect of converting bright light into thick darkness making 
the way even too difficult to plod through. 


ADHYAYAS X Se XI. 


VIBHUTI & yiSWA.BUPA.DEBSAllA-TOOAS. 

Vibhuti-Yoga and Viswa-Rupa-Dersana-Yo^a are the 
1^0 Yogas described in these two Adhyaya a The glories 
CSIod worth meditating upon, and the devotional practice 
which they may be personally experienced are therein 
plained. The Vibhutis, Aiswaryae or glories technically 
ficribed, have been on several occasions touched upon in 
Sc previotjs Adhyayas, and they are additionally explained 
also. 


*r % swr y i 

«rtP?lT«Ftf y Ww: I 
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«rawj?r: ^ »T% ?r#m: agx^i^ i 
»Tf^: ^ <1^ 'STcsrrct iT^?r«ir i 
jRcrar tn^rar ^r ?m: irsrr: i 
’??rt ^t»r:a‘ »T*T ^ %ra ?f?5r5i: i 

^5>:t in?r ^5I«T: I 
^rcmgtBRT »T5TOT i 

^ %5WTgqRiff?gf ^ I 
%^%^r5^PTr4iT5W^5r ?iqr; i 
Jimrfjn^TiTra^sTt nR^r^Jf JT^er^rr i 
f5^ ^ 5B«rr%3TrFJT t 

Jnm5=q'^: STR^Fcfr i%?cr^sr ^ I 

aTfJTWr 3«[%^ ?r#^^5nTf^sicr: I 
3TfJTif^^ -? ^igrpnipcf ^ I 

^Rt ?riTr>3irJ?tr ^?rw: i 

ff^«n'»rt »j?HTtir^ =lfr^ i 

w®n 5«f ^a#ptT f^ta) 2?^^rn i 
%?rr#iwf 1 ^: €rn^: i 

Tro^^TBt «T5 tw2t: i 
g^TRRT? SJT^: ^^Jrrg^JTi «Ff^: i 
ST*^ €^i^JTr *fr^ ?T^pf#r I 
^ 5r^5T t%5rf «rc?»Twr*rr i 

wri 

?ra^^mg?5r »nr i 

8T«RT fife |n%JT ?RI#r I 

f^TiTsfir^ ^ ti 


^ »w the originator of the Devae and the Maha-Bishifr 
> understand My real nature. He who ujade^^ 
I am the unborn and the eternal Z^ord of 
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Bhxshma-Pabva, 


Lokas is the wisest among mankind freed from all his sina* 
The seven Maha-Rishis and the four Manus bora of My 
mind are of My nature and are the originators of the Loka« 
and the Prejas. Those who understand correcbl}^ that My 
Vibhnti aiifl Yoga consist in tliis fact, will surely become 
steady in their Yoga. I then grant them Budhi Yoga by 
inoatis of which they come to Me. Through feelings of 
kindness towards them, I remain in their hearis in the form 
of the light of Gnana and destroy the darkness of their 
ignorance. My divme Vibhutis or glories ire endless. 
shall mention to you some of the most important ones. Oy 
Arjuna, who has controlled sleep ! I am the Atrna remain., 
ing in the heart of all. I am the beginning, middle and end . 
of all. Among the Vedas, lamSi^ma; among the Devas 
I am Indra ; among the senses I am the Mind ; I am the . 
Budhi in material affairs ; among the Rudras I am Sankara; 
among the Yekshas and Rakshasas I am Kubera ; among 
the military commanders, Skanda ; among the divine rivers, 
the divine ocean ; among the Vrishnis, Vasudeva ; among 
the Pandavas, Arjuna ; among the Munis* Vyasa ; among 
the Seers, Sukra. In everything I am the seed without 
which there is nought. Any glories or splendours wherever 
observed pertain r^o a portion of My glory. Why enumerate 
so many things to you ^ You may be assured that the 
whole universe depends upon and is controlled by, a fourth 
part of My essence.” 

Several of the important glories of God are enumerated 
in this Adliyaya» and it is clearly stated that all the glories 
and excellence observable in the universe pertain to a fourth 
part of the Lord’s glory. The seven Maha-Rishis and the 
four Mauus from whom everything in the Universe is said 
to have originated, are described as His own mind-bori^ 
Ifioriea. Those who perceive this fact are kindly furni^he4^ 
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by fcho Lord with Budhi-Yoga. This is more or less the 
btthstance of the description given conoerning the Lord s 
[Vibhutis or glories. We cannot blindly pass over these 
highly scientific descriptions. Who are the seven Maha- 
Rishis and the four Manus here explained as the creators of 
the Lokas ? What do they really represent i What is the 
idea conveyed by saying that the whole universe is included 
in one- fourth portion of the glories of God ^ What is the 
Budhi Yoga referred to by which the Lord may be appro- 
ached ? All this is virtually Greek at present. Let us wait 
^till we try our further chance with the following description 
of the Yoga named Viswa-Rupa-Dersana, This Yoga is 
fexplained as follows in the usual Puranic style of descrip- 
tion, asdiaving been exhibited personally by Sri-Krisluia to 
Aijuna, one of the five Pandava brothers of the Lunar 
dynasty, at Hastinapura, the important technical signifi' 
cance of which fact is practically elminated in the current 
interpretations of the Gita, as meaningless and irrelevant. 
That this unauthorised eliminated is the result of a com- 
plete ignorance of the real contents of the text, and that it 
is therefore entirely detrimental to the correct understand, 
ing of the subject, will soon be evident from the subsequent 
enquiries . 

3T# II 

i 

irar sjw i 

*‘Arjuna said. O Lord of Yoga ! I fully believe in 
the existence of Your glories as described and 1 am extre- 
mely anxious to see them. Kindly show them to me if you 
deem 1 am fit to see 





«rt*rfwrr3^ w 

»Ti^ fwrrfSi 55r?r5fts«r i 

fTHTf^sTii^ JTTJrm'rf ?5tr^ i 

5ifWT?5P^'r^r vrror i 

5|qw '44n?^c ^ «q^rq?:q; i 

*w 3^1%^ 2f3qT?2n[|^t^ I 
5T 3 *Ti qrfq^ sr|jr^ i 

^5?t ?s[rf% ^ =qg: q^q ^tn^wrc*^. n 

j 

“Sri-BLrishna said- I exhibit to you My various diviae 
forms of different colours and shapes- Look at the Adityns*, 
Yasus, Rudrasj Aswms and Maruts as well as many otfaKf. 
UQseen marvels. Perceive in this body of Mme tho wbql% 
Jaget^ its basts and all other matters which clear your 
as to your success in the battle now engaged in Bqt y<?h^ 
are unable to see the glories of My Yoga with your mortsi 
eyes, and I therefore grant you divine ones.” 

^qR ii 

?qgqfqr qdr fit i 

qrqk qi:^ ^qt^q^n ii 

“Sanjaya said 0 King ! the great Lord of Yoga* thqs 
(Sayingi exhibited to Aijuiia the Parainom form ef His 
|flory*" 

Sli[q ijqR 

3f*fl ^ fqr si^fr 3®r#5r I 

R^tcjqcqi ^qi% ?qr h 

W^tqeq'f ?iiRr: jreq^krqi^q I 

»p«rtwsti%5W- Ri ll 

wft “q ?qT 'ptT^R gqi; # «|qrqkqi55q|: i 
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!&®r: ^cr33r55r«rrs?^ ii 

?nirn% ^ t^R^roir f^^r^cr i 

%f%f|aRf ?^!Tf'cr>S II 

3n«2Ti^ ^ ^ JrJT>§ ^ sRft^ i 

^firgfiirsn^ ^rfl hstwh^ ct^ srfi%*^. n 

“Arjuaa said. These troops of Devas who have joined 
in the fight appear to enter into you, some of them crying 
for protection. The Maha-Rishis anti Sidhas praise yon 
and cry out ‘may good happen*. Rudras, Adityas, VasuSi 
Sadhyas, Viswa-devas, Aswins, Mjiruts, Pitri-devas, Genthar- 
vasj Yekahas, Asuras and Sidhas wonderingly keep looking 
at you* These sons of Dluitarashtra, Bhishma, Dronai 
Kama and all the chiefs in the opposite side ; and similarly 
the chiefs on our side, appear to run towards 3 ^ou and to 
enter into your terrible faces. Some of them seem to get 
their beads crushed between your jaws. I bow down to 
you for mercy. Kindly enlighten me as to wliab you are 
doing and what this terrible form of yours means.** 

II 

Sfn; I 

ffr ^ ii 

wr 55^ nRWT i 

^tfcrr: ii 

jjtiiT »ftwT ^ 5nBr«i ^ ?T«iiS'2rRl^ i 

*RT fclRcf 5Tf| m sjffqgr: %TI% ^ Ii 

Ii 

»T«n SRiiR ^ qR ^i%fn(n?i#ira: i 

f^wr sTspcniRr ^ U 





«ir^^; gsrot % f?Tftr< iw^ n ’ 
w^rr 

frj ^ ^ w?nT w 

‘‘Sri-Krishna said; *^I am the form of Kala or Time 
engaged in the destruction of the Lokas. Except yo;arself • 
all the warriors on either side shall be destroyed. There- 
fore rise np and secure the Kingdom full of glonesi, by 
destroying all the enemies who have been already made 
lifeless by me. You have only to act as an apparent cause 
for their destruction. You shall gain victory over Drona^ 
Bhishma, Jayadratha, Kama and all other warriors who are 
your enemies. They are already vanquished by myself.^ 
Arjuna said, ‘^1 wish to see you again in your usual form with 
four handSf with crown on the head and wearing mace aud 
disc, instead of in this Viswa form with a thousand bands^.^^ 
SrJ-Kriahna said. **By My Yoga I displayed to you this 
divine Viswa form without end or beginning, owing to My 
love towards you, and none but yourself has been shown 
this form before. Without strong devotion towards me, none 
can hope to see this divine .form, to understand it or to 
enter into it.” 

Going carefully through the passages quoted above, one 
is naturally compelled to notice several important points 
seriously telling upon the cogency of the modern interpreta- 
tions which virtually destroy the real scientific character of 
the text and even reduce it to a meaningless jumble of 
whimsical and caprioioiis statements put forth by way of 
Ohildish story telling. TMre are doubtless^ two distinct an^ 
glaring mistakes slearly observable in the prevailing inter- 
|«r#lation8 of the two Adhyayss under referencci s^pwing^ 
tbe ts^mplete ignorance of the contents ofi the .sami 



SowBQ'Mabft-Bishid and four Manila are' here descrii^ as 
the glories of the Lord and as the -orginators of the Lokas. 

^Tfl ^SR^TT^ JTiRRtWT I 

iwar *nJTm 3rr?rr ^ snrr: i 

«?dt =51 JRf *ft ^ ?R^: a 

Again, Vasus, Budras, Adifcyas, ‘Devas, Maha-Bisbis 
etc. are described as having been displayed in the exhibition 
of the Lord’s Viswarupa. Bhishma, Brona and other war- 
riors assembled at Enrakshetra for the battle, are also said 
to be found orurfied betw<wn the jaws of the Lord of Yoga. 

rq; « 

«nRr ii 

%^f|35iTr =ff3t!t^*rr^; ii 

It is but a bare truth to saj^ that no rewonable explana- 
tions of any kind a’M foi^b-Cotbidg from the modern inter- 
preters on these carious statements- The Gita -'which 
contains them, is however, vagdely explained away aS a 
highly philosophical treatise in the ffindu religious litstiiltmid 
cunningly concealig the real ignorance of the significttncd 
of such descriptions. This is the first mistake by omisi^n' 
or rather by evasion that is just noticed. The Second 
mistake consists in virtually eliminating the vital impoTtalhee 
of places, times and personalities puranieally described ha 
connection with the .preaching of the saCred Oita. 'Tlgls 
elimination is generally mads on the unwarranted presump- 
tion tiiat such matters simply allude to historical occurrences 
depending merely on chance. Let us commenoe with our 
enquiry regarding the first mistake here complained of. 

(a) Who are' ihe seven Mahh-Bishis and the four 
Mamu described' as the mind born glories of the Lord and 
M tb* eceatora of the Lokas and Frejas t 



W© cannot in this connectioa afford to repeat till thfti 
i^^tatione and explanations already offered in this essay* 
6 d these importint points in detail. We can only refer to 
their real import as arrived at in the elaborate enquiries 
hitherto made. Vide page 482, Volume I. 

sTif ^mt 1 

JT^njcuf^r gjir i 

cTH: ^ I 
555?^: 35if : scg: i 

1 413: i 

$wi: ^r: s^rit: 1 

3 igiv:?t: aff^wT^ eircT f^ssrw^ inn^ 1 
sfmvrftei^q arsna^ ^ ^rrr: 1 
95^11 I 

^ f^FSTRmrq'ftlT sJI^flrResircr^T: I 

aw> ag: ii 

“The subtle elements originated from Ahamkara. iVom 
these elements, the seven Rishis named Marichi, Angira, 
Atri| Pulastya, Fulahai Kretu and Vasishta as well as ihe 
Manu named Swayambhuva originated, known as the eight 
Prakritis that support the Lokas. The Viswa and the jaget 
originated from them. They are the expounders of the 
Vedas and masters of Pravriti-Dharma. This is the estHi- 
bibbed eternal path of Karma. The creator of the Loka^s 
is known as liOrd Anirudha.” 

^ The above quotation is sufficiently plain. The jaget 
imd Viswa known as the Lokas are explained below. Vide 
l^es 171 & 172 Volume, I. 

5 E«n 5 n^ 5 r/ 3 r?rr^ i 

?5ttrmT^r 9 ^rf^r i 



m ^ 5^1 1 

#<!5TRTT: > 

STSPWTf^ 3 ^ Slfm^ 3 5TT^^ I 

^f;sr«nn^^ ^ ' 

3Tr^^ai% 3 ?rfjn%: g:5T?^ i 

=?i3t3aRf ?rifqt i 

^»n ^T'na ^ =? Hmwrqr cr^f^ i 
<?% ^ I 

?r5r § ^»Tf ^ argjnfrfriTnsFrsiTH i 
^55l«B; ^wre^rrcTr sisra'N-ra^s^: n 

^^Fourteen stages are prescriberl by tlie Rishis for the 
use of man in his devotional progress, and they are descri^ 
bed as fourteen Lokas, seven of which are known as Krita 
or accomplished, beginning with Bhu upwards, representing 
the five pure and unmixed subtle elements, Ahamkara and 
Mahat. The remaining seven are known as Akrita and 
are less important. The ascent to these Lokas is by Yoga^ 
tapas and truth, and the descent is by their opposites 
Bramha’s Loka is known asSatya-loka reaching which there 
is no more return,” 

Compare this with the religious geography described 
by Sanjaya to Dhritarashtra, in his introduction to the 
Bhsgavat-Qita as noticed in the previous pages ; and see ii^ 
the modern interpretations on the points are not absolutely 
quixotic. 

(b) Who are the Adityas, Rudras, Vasus etc displa|ied 
in the Viswa-rupa exhibited by the Lord of Yoga ? "^^d^ 
page 425, Volume I. 

?rar%?R|aT ll II 3JT& aRWf 

^npaw 5R[^rf^5mcr JT^rrqitaj 5iqf&iErr|^« 



liniaia-FjUBti* 

7 ~ f 

fra II aT(iW ^ 

*spm^ 5TW^ =1^ nm tJf ^5 ?rwi5^- 

II ^ fit II p^ urar arr^fifTTf^ qfifrawff- 

tT«raftprr*F?i«r gwifffi fT% i.i m^ sur- 

%9II fr% II giffil Jirar: anfirarr tk ^l^rafrat 

?r^JTtffrat!rf^5i?r?rafTt9it ft li ^irair %rSi'. ^ra»T: 
a ar ^ n ql^ ftt n ^ra; aanirtf^t n ^?r: ^cratg 

feufrtift It «rafT% ^^raft u 

**Yagna-valkya said that the Devas are 38 crores io 
number, the crores alluding simply to their glories. The 
ori*ect number 33 is made up of 8 Vasus, 11 Rudras^ 12 
Adityas, Indra and Prejapati, The V isus are, fire, e^^rth, 
Air, Akasa, Aditya, Sky, Moon and the Stars, They 
called Vasus because they hold all the substance of the 
world. The Rudras are, 1® Pranas or breaths and ^|i6 
Atma ; they are so named because they make a noise when 
they leave this mortal body. The Adityas represent the 
12 months in the year ; they are so named because they 
extract everything from this world. Indra is lightning and 
Prajapati is Yegna or devotion known also as Pasus ** 

We clearly see here that Adityas, Rudras, Vasus and 
fniany other similar items fall under the general classification 
uf the Devas. 

(c) The current explanation or want of explanatitli; 
tegarding the appearance of Bhishma, Drona and pthera 
,|^ong the objects exhibited in the Lord's Viswa-rupa, tt^ay 
(Ihe classed ako under the second mistake here complained 
i^e origin of these personalities has been noticed in detai] 
Ip the beginning of Chapter V, Volume II, Part I. Page 213; 

*rnra i 
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31%^ nfRt am: i 

rrmr^R^ 5ifNi: i 

»T^?ra^ i 

^rsrPNmr i 

iTw <R^f52st?rpT5iq[ u 

‘‘Drona originated from Brihaspati. Bhishma is th© 
youngest of the eight Vaaus. Drupada and Virata originated 
from the Marut-ganas.” Thus the clue to the significance of 
all the characters in the Maha-bharata is clearly given, but 
oaiy it is not oared fon 

(d) The Viswarupom shown is described as Pramom 
meaning Sakala or Saguna^ the form of the formica- 

#«rTORr qi^ qriT ii 

This alludes to the SatWic evolution of the Satwic 
Maya describing the nature of the human faculties in theii^ 
puire forms attained by the practice of yoga, by a Satwic 
or purified mind called Arjuna ; and the bases of all these 
purified states are included in the character named Sri- 
ELrishna, the Lord of Yoga, Contrary to the current views, 
the usual form of this Lord is described as possessing four 
hands in which normal condition Arjuna wished to see Him 
again. 

IsrfJr cm ii 

We have been noticing in the previous pages that all 
the residents of Mathura and Dwaraka aie puranically des- 
cribed as gifted with four hands, both males and females. 
Vide page 91 Valume IL 

*rj«n wrfq i 

tiq i 



fUtS Bhishua-Pakva* 

Evidently the modern enlightened interpreters eould 
sot condescend to notice such trifling and silly statements, 
Ip they are not probably presonally interested in the instruC- 
#On8 conveyed We poor Hindus cannot however afford to 
liisrespeat or ignore them. The significance of the different 
SQtnhers of hands in the Paranic literature is noticed in the 
l|>reviou8 pages. Vide page 136 Volume II, What the 
four hands in a Diety denote is thus noticed. 

Satwa, Reja, Tama and Ahamkara represent four 
Imnds meaning thereby that nothing below these pure reli- 
gious Tatws should be retained in the prescribed meditation 
the glory of God for a particular stage in the scale of 
devotion. 

^ (e) We may briefly notice here one more important 

{K)iot| namely the significance of Kurukshetrom, Samanta. 
panchakom or Hastinapura, the scene of action puranically 
i described. We have already examined these terms in detail 
and the following interesting explanation furnished for 
Hastinapura in pages 85 & 86, Volume II Part I, will in 
itself suffice here to gwo us a clear idea of the subject mottCr* 

<rT I 

<#(5r?cr5r i 

»^r: spTrww ?r: i 

“Soma who originated at the night of the moon, pe* 

t^pas on the banks of the Qanga. At that Uuifti 

ft iAphaat came tbore» being driven by birds and waa 





il^ 

•t tile spot. Soma thot^ht that the place was thecef(»e a 
oH^fioeDt one and built a town there. As the town tow 
by tiie destruction of the elephant) it was named Haatina- 
purom." 

The Poranic elephant is also explained as follows. 

*mr i 

*i%f^f^lire55»iT TO»ire55*nftp>ft i 
^^5«nf^cir t 

»t$fSCTi srwgg: I 

^im*n fprinJi: aftiRWiRf i 

^PT tTwr: i 

Hjit *r5rg»rw% *^1 i 

sWt SI II 

"The baman desire is described in the form of ah 
el^hant, with its doable tusks of Earma, intoxicated by old 
Vasanas, roaming about in the forest of physical body, 
ooncealing itself in the cavity of mind and fighting out 
battles in the field of worldly affairs. It subjects eyety 
unthinking individual to its own sway and ever keeps him 
in distress.” 

Hastinapura is thus the sacred spot at which thia 
terrible elephant of human desire finds itself destroyed. 

The text is too full of valuable instructions that we out 
ill afford to go into further details, in an attempt like tiiia 
humble essay which undertakes only to plead for tim 
recognition of the correct Puranio method of interpretatiqij^' 
of the religious literature. Summing up the results of 
e^poiry tiiua far, we can clearly discover that the folfawefa^ 
philcmphical and religious instructiona ol<^%l^ 
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(i) The Vibhutia or glories of God here dasct^M 
.irepreseot the component parts of the Satwic Maja hdong* 
ipg tallie Saguoa-bratnban, which are utilized for Utedita^ 
*fcion by the Yogifc 

(ii) The Viswanipa mM t6 he exWfeited by Sri- 
Ktishna, is the resujt e:^peFi6a3ced by ^ Yogi m the practice 
' of the meditation in8tru(ied in the previous. Adbyayas, 

(iii) The objects described m exhibited ia the above 
Viswarupa, such as the vaiioties o# Devaev Sftwtos, Adityas, 
Vasus &c., clearly allude to the iutellediiiftl faculties of man, 
purified by the scientific processes of Yoga detailed in the 
Gita. They represent also tlM3 Yogic Bidhis explained in 
all the religious texts in the Puranic style of treatmenti ' 
Inferring to the scientific stages of devotional attainment* 
tfcey have been explained in detail in Volume I. 

pi^ 4^7* 

SIff apTW*?^ B 

“The eight stages from Bramha to Pisacha repieaent 
eight sidhis. They allude to the uaobstructed forms el 
PrakritI or satwic Maya in their regular order commeumqg, 

' iril^ the subtle elements.’* 

The above sidhis refer to a ssicmtifie classifioBitiem oC 
Ijertaia psychological facts whose woelib eau be jn%«io|i^ 
'lly an honest earnest s^ntific eaqoiiy OGndafBbsii iBr 
l^iOQ^aDoe with the rules reasonably prescribed for MmIc 



MtMA tK« hig|i and mspectafib ^ 

iii(|ieli|i^ Kk« Btnsbma, Brona &c., appeared' to get 
tfoyad within the Viewa form of the Lord, reprosaai lawip^ 
stagei^ of religious attainment which require to be passed 
tor the higher progress of yoga. Btushma said to>%«f 
iai^ruated from the Vaans is weU4cQ0WQ as aUttdi^ 
Bbakti or strong deTotion. 

(ii 9 ) Sfi-Krishna has been repeatedly described iu the, 
QiiftitB^fas Yogeswara or the Lord of Yoga, alladiUg: tQi 
the chvine basis of Karma-Yoga. His work also is explicfC^ ' 
menttOBed' as the destruction of the Lokas in the form. ^ 
Kata or Time. 

The destraetioQ of mat^ial desires whieh stafid 10 
obstoiietioas to proper devotioiaal progress is paticulai^ 
pojhiled oat m this idea which is technically known as 
Vide page 9ft, Volume I. 

|1 ^ WST » 

?twr*i^«srem 11 

c 

‘^wa methods are prescribed for sobduing the arfhiff 
caUeA Toga> and Onaoa, the farmer destroye obetructtons' to 
raai knowkdga^and the latter aids in the correct perdeptfon;** 

Again, Axjuna denotes white or the satwic stato of ibmI 
qui|U$«d to tjake the work of Yoga. He- is aksx aaltoA 
Partha* or son of Pritba, meaning the earth. Eunti or Friffibr 
here denobaa tito baa» or fbundhtioo to start with 

devotional work. Vida page Y1& Vedmoe M - 

’®frar 3^^ 'TW«rt‘ 5 ^ i‘ 

enl^ w 



and Madrid the two mothers of the Pandavas 
r^resent sidhi or attainment and Dhriti or resolution respeo- 
tively. Qandbarii the mother of the Kurus represents Matbi, 
ISduia or desire.” 

(v) Lastly, the significance of Hastinapurat Kura- 
Icshetra or Samanta-panchakaj the scene of action described 
for the Maha-bharata war as well as for the preaching of 
tjie Bhagavat-Gita has been just noticed. 

It is earnestly hoped that every reasonable reader, 
devoid of bias, can now, easily understand the real purpodi 
of thre two instructive Adhyayas of the Oita hitherto exa* 
mined, without of course being regretfully compelled to 
eliminate any of the Puranic details of Time, Place or Per* 
sonality appearing in the sacred text, on the oft-discovere^ 
grounds of historical inconsistencies, archaeological anach* 
rqnisms or old-world simplicities. In spite of all the above 
laborious enquiries, however, our learned authorities would 
perhaps still have us believe literally, that Sri-Erishna sta* 
tioning the car of arjuna in the middle of a battleileld in 
Delhi, somewhere near the Amphitheatre or the Jama^Mu&jid 
displayed to Arjuna some feats of legerdemain, which pro* 
duced a wonderful vision and confused bis brain. What a 
damentable contrast between the good old days of Indian 
literature which produced these sacred texts and the present 
ma which delights in their mutilations with impunity ? It is 
somehoWt too late now for the modern high class authorities 
of our sacred literature to completely confound the innocent 
veligious Hindu in the land, or to enj^irely conceal from his 
view, the real worthlessness of their enlightened interpreta* 
tions. 

<f^3?rrar^i!T«rf5T5i?i: 

q i ft g g a f tigT ft HR TOi ii Tt 11 
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BHAKTI-TOOA' 

This Adbyaya treats of a higher class of Yoga knowa 
as Bhakti’Toga, or the Yoga of meditation on the Avyakis 
or Akshara, the divine source of all the glories detailed ki 
the two previous Adhyayas. It is however explained aa 
a more difficult process suited only to well qualified Yogis. 
This Avyakta or Akshara has been already explained in 
the text as the region of the Lord of Yoga reaching which 
the Yogi does not return. Vide verso 21, Adhyaya VIII. 

^ 5n«aT ^nr ii 

Aijuna enquires whether meditation on the glories 
above explained or that on the Avyakta is a superior 
process of Yoga, and Sri-Erishna gives the following reply. 
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3T«r ^ ?«wnf3 *i I 

a?wn«^i^r*i ?i^ *n#t3ng ’T5raR i 
aT»n%s mq« < «}1 fe *R«4<i^*?T*ra I 

3T%cT^'W^S% ^ it#mif^: I 
cRT: ^ I 

nismvjrRrrti, hhi^^ i 

'^RIc?B^'^J555TR^inr?jrP?T?:5^ 11 

•‘They come to me who meditate upon this Aksha^sa - 
A^yakta, which is eternal, omnipresent and incoi^eiv- 
ahle-^ controlling their senses and feeling equally foi^ tha 
goo 4 qf all- The adoration of this Avyakta is too diffiwlt 
a work for the worldly inclined. I relieve from the bonds 
of Samsara, those who meditate upon my glories renounc- 
ing all Karmas in me. If one is unable to practise this 
meditation on my glories, he should practise Abhyasa-yoga 
ovt coBcentration of thought with the earnest desire to 
saearethis Yoga. If unable bo practise this Abh3ra8a-y oga, 
ba should perform Karmas pertaining to iny worship. If 
unable to do this again, he should renounce ail desires for 
the fruits of E^armas performed, keeping his senses of 
course under control, Qnana or knowledge is greater than 
Abhyasa, Dhyana greater than Guana and renouncement 
of the fruits of Karma which produces release from 
Samsara is greater still,’* 

The above verses should be carefully read through 
without confounding the distinct processes specifted here^ 
^ mistakes even in their translations are now^a-days too 
Oommon owing to the ignorance of the technical, subject. 
The meditation on the Akshara or Avj^akta here stands 
first, but as it is very difficult, meditation, on the glories is 
iceognised as the ne;i^ hwm irtsf . Tht Yogis, of tile fom^ 
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typo naturally reach the L^rd^ but the ktto^ tSais of Yogis 
has to be raised by tbo Ijoiiqd from tfa# amm Of Bamsara. 






TPo the still less qualified, three more lower processoe 
aro distinctly prescribed, of which the last one, namely, per- 
formance of karmas relinquishing all desires for their fruits, 
is considered most effective for the ignorant but not for th^ 
wise. Dhe order of superiority mentioned in the above 
quotation should not therefore be misunderstood. The 
following verses further explain the necessary qualifications 
the yogi for the purpose of practising the PUiakti-Yog^ 
by meditating upon the Akahara or Avyakta. 


I 

^ ^ Jr \ 

fSNt 11 



‘•He is dear to Me as a Bhakta, who is pure and dili^ 
gent, is entirely free from material desires and material 
interests and who does not work for their sake. He, who 
is steadily devoted and without an abode, who COt!liders 
alike friend and foe, honor and dishonour, heat and eoldf 
p raise and abuse, and satisfied with whatever ol^iied^ it 
%xxmly dear to Me.” 

The qualifications here enumerated for this high cTa^ 
meditation on Avyakta, could be presumed to be wanting 
even in Arjuna at the time ot the battle,. aUd be was tbwe- 
fore ordered by Sri*-Kri8hnar to fight aad^ fulfil the duties of 
the kshetriya as a warrior. 



teiBIU«PiAVA« 


?wn5f^ ^5?t*r pw ffr^«r: ii 
A series of lower stages of devotional practice is here 
vividly and clearly explained, all of which should be pasaed 
through sincerely and successfully before the Bbakti-yoga 
described in this Adhyaya could be undertaken. The 
whimsical and pernicious attitude of the modern pseudo* 
vedantins or other radical reformers of our ancient religion, 
|s therefore completely at variance with the scientific and 
philosophical instructions here furnished. These self-eon* 
stituted benefactors can claim no right to pose themselves 
as authorities in the field. 

*fri?reT JT ^ cR^: 

*raT: 5!wr *1 It ii 


ADHYAYA XIII. 


PBEERITI.PU£USHA.ViyiKA.TOaA. 

This Adhyaya treats of Kshetra-kshetregna*vibha|a' 
yqga or more correctly Frekriti*Puru8ha*viveka-yoga. |t 
is necessary to start with some definite idea of its contauts 
tiefore we examine the verses in detail. Adhyaya VII 
idready touched upon this matter to some extent. Sep, 
verses 4-6 & 6 quoted below. 

vig: # *r^ 5^ 1 

arqiiT ^ 5r fJnw aff^Kswr 1 
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Jr «rrm i 

iTfi^ «rr^ srna; i 

«Tt sTJTcr: smm stssR^nrT ii 

The five subtle elements, mind, intellect and Abamkara 
make up the eight items of the Apara-Prakriti- The life 
principle higher than these is known as Para-Prakriti. 
These two Prakritis of the Lord combined, create and 
destroy the whole universe. There is another technical 
classification in Adhyaya VllI pertaining to the same 
matter. See the following verses 18, 20, 21 and 22. 

arsjTOTsm^T: i 

?15Jrr*T^ 5R5t3T?^ I 

«r: ?r #g Ji^srfS jt i 

4 sir^ ^ frifR tTW w I 

5^2 ^ ^ ’tpI »TfFJTF®«r^q5iwiJn i 

2f??rPct:wrJr ^ rTcPl II 

The manifested objects or Vyaktas originate from and 
merge in the unmanifested or Avyakta known as Akshara. 
Beyond these two is the Purusha or Para, 

The Adhyaya under reference explains that Kshetragna 
or the individual soul represents Para-Prakriti and that 
Purusha represents a higher form of Kshetragna common 
to all and virtually identical with the individual Kshe- 
tragna, any difference between them being conceived only 
through ignorance. The main object of this Adhyaya i«^ 
to establish the eternal nature of this Purusha as Eswam 
as well as to convey the transient nature of all the rest. 

16 





Kshetra and Kshetragna are fchus first explained. 

^ ^nfH: i 

l!% 1 5rr|: i 

%5rif ??f i%i% I 

^Tt^^ITR ff?? I 

cTcfi?# 2Tcr^ q?!; \ 

^ ^ ^ >13 I 

l3fri^rfRi%%: i 

5^: m 5:^ ^f?r: I 

‘‘This body is known as Kshetroni and its perceiver 
is Kshetragna , ao say those who know both, I am the 
Kshetragna in all the Kshetras. The knowledge distin- 
guishing Kshetrom from Kshetragna, is in ray opinion the 
proper konwledge. 1 shall explain to yon briefly the 
nature, source and changes of the Kshetrom and also the 
nature and powers of the Kshetragna. These are explained 
in vaejous reasonable ways in the Vedas, Bramha-Sutras 
and by the Riahis. The five subtle eh rnents, Aharakara, 
Budhi, Avyakta, the ten senses and mind, the five objects of 
senses, desire, aversion, pleasure, pain, close combination 
of the senses, consciousness of the body ind fortitude, con- 
stitute on the whole what is called Kshetrom.” 

The knowledge of the difference between Kshetrom 
Kshetragna, is here specially mentioned as the proper 
knQwle<|ge to be acquired hy man. It has to be parti- 
cularly noticed in this connection that Kshetrom or body 
here described, includes all the mental and physical items, 
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ihe subject and object of western philosophy. Mind, Intel- 
Icect, Avyakta, Ahamkara, the subtle elements and all the 
amotions are classed together as Kshetrom, attributing to 
them all, an objective quality, as things meant to be ^een 
or known by an entirely different person or Purusha, All 
the western criticisms without a clear knowledge of this 
classification in our philosophy, would therefore be illogical 
and unscientific. The very classification is based on a 
strong Theistic £ou idation of religious experience, boldly 
rejecting all the plausible arguments put forward in behalf 
of Atheism, Budhism or even Agnosticism, Modern theories 
or explanations of the religious texts which give room for 
i.he least association with Atheism or Budhism must there- 
fore be porumptorily condemned as irreligious at the very 
outset. Whether such criticisms or modifications are 
scientific or otherwise, will of course have to be determined 
upon fcheir own merits, and we are not concerned with them 
)\ere* The main object of noticing this point is simply to 
draw the serious attention of all the critics to this import- 
ant fact, that no careless remarks against our established 
religious principles could be tolerated, before they arc able 
to attack the very , cientific and philosophical basis itself 
and satisfactorily establish their fond theories on unques- 
tionable scientific grounds. Until this is accomplished in a 
completely convincing manner, the uncalled for insinuations 
against our hoary and sacred religion must be reserved, 
locked up in iron safes. Occasional and unnecessary con- 
fusions caused in this field by the wanton use of poisonous 
weapons in the gui^e of science and philosophy, virtually 
exhibit but an irnpiTfect aiid incorrect knowledge of tbi& 
alien subject, which in the nature of things, Could ndfe 
possibly command in the long run, the respect or recogni- 
tion so conveniently expected. 
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The importance of knowing the real difference bet- 
ween Eehetrora and Kahetragna and of correctly under- 
standing their mutual relation has bean insisted upon in 
this Adhyaya. 

jtct jht 11 

j The following verses explain their difference and 
relation. 

sr^i^ %% 1 

g^: 1 

g^: sifr%?4l ^ ^ i 

got?rfls?2f i 

3qs[grg*R?ir ^ ^r^'t i 

^sf^iT^g^: qr: i 
JT gq qnfi g^ sr^f^ ^ gw: ^Tf i 
?ntqr q^Risf^r ?r ?r aprsOrsrRt i 

?rfg i^g rlrf'cf ' 

arqrRcqtm^oRqi ?q^qTfiTiqqsqq; i 

^Rlfq ST SPUR W I 

sr*rT ^?55!n?rqqiq ^qRstrr^ 1 
?R5riqil«Tm ^ ^«rran srtqf^q^ • 
qqr aspr^rq^? : 5?^ csl^q Tfif: 1 
crqr ^ sqjT^nrqf^ sttrt 1 
?fTq=qgqT 1 

wrJifi%JTl^ =q ^ # qfTj. 11 
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^‘Prakriti and Purusha are without beginning. All 
changes mental and physical pertain to Prakriti which is 
the source for cr eating causes and effects. Puru ha seated 
in Prakriti is t’le source for enjoying pleasure md pain, 
by obtaining the effects of Prakriti’s work, ow ng to its 
attachment to '>116111; and it thus keeps on tak ng births 
in the higher and ^ower species of creation. There is a 
greater Purusha seabed close by within the b dy itself 
known as Mahe^ wara and Paramatma, who is the supporter 
and enjoyor, uniUtached like a witness. He w 10 clearly 
understands this real difference between the Pr.'^kriti and 
the Purusha, will not have to bo born again, however he 
may lead his life The creation of everything mcvableand 
and immovable is by the union of Kshetra and Ks letragna. 
The Paramatma or Parameswara, although seat id within 
the body, does nothing and is unaffected, bee: use he is 
without beginnii g and is devoid of qualities. He pervarles 
everything equally and remains indestructible e 'en when 
everything else i s destroyed. Ho who perceives >his, per- 
ceives correctly. Like the subtle Akasa, the Atra \ is omni- 
present without being affected by anything. Lik ' the sun, 
the Kshetri lights up the whole of the Loka and the 
Kshetra, Tho.*- ? who correctly understand tl ose vital 
differences betw( en the Kshetrom and the Kshe -ragna as 
well as the transient nature of the former? secure to them- 
selves liberation from bondage*’^ 

We see fron. the above quotation that Kshei ra repre- 
sents Prakriti a id body, and that Kshetragna refers to 
Purusha seated ii, the body. The Purusha is aho said to 
bo seated in the Prakriti and a combination of both is 
explained as necessary to constitute the objective external 
world. The higher Purusha known as Paramatma and 
Maheswara is also described here as seated in the body of 
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the same xm His real nature is explains I in tim £% 
lowing verse ;. 

it t ^r55Rms>j?nT^ i 

3T Tt^iRi: qf ST I 

?T M; qTn>nTr? cT??r#^sr^frg^ i 
?r rw: ffcnrwra ?r#JTri^ i 

?r:rr^?r)Tw4 I 

3f TO r%3'T goRTt'f =q- I 

«rf r??rr«^ »i5n«TrJT=gt =5^^ ^ i 

BT.^vrgt ^ ft¥i=?f!i%5r fl*TcTq, i 

^ r*Tt ^ 5r*Tft^ ^ l 

3:,rf!rwfTrf^ i 

iri r ^if fTST^TR ^ II 

“The ul iraate object worth knowing from the Upa- 
nishats is t ,e great Bramhan which has no beginning 
and which ctnnot be described by Re«a8on as existent or 
non-existent. This knowledge when acquired procures 
immortality. This Brarnhan must be known as existent, 
through its e ^sence displayed in all the hand-’, feet, eyes, 
heads and ears of all the bodies or Kshetras. It exists by 
pervading evnry thing. It pervades all the senses without 
any senses f( r itself, and it supports everything without 
any attachrm at. Although it is beyond the three gunas, 
it is their ernoyer. It pervades the inside and outside of 
all the irvivnble and immovable objects of creation* It is 
not known Oi account of its subtlety. It is far to the unwW^ 
near to the wise. It is undivid.'d and yet equally seated in 
the separate liodies of ail. It supports everything durb^ 
their existence, destroys at the time of destruction and 
at the time of origination. It is beyond darkness or 





Ut 


f^Borance. It is the light of ail lights. It is guana or real 
gneya or the object to be known and it is also 
the resultant of knowledge. In these three forms, it is firmly 
rooted in the hearts or intellects of all created beings.” 

In the above quotations, three distinct, technical 

terms to be clearly understood f<^^he purpose of obtaining 
a correct knowledge of the cofitents of this Adhyaya. 
Prakriti, Purusha *and Paramatma are technically defined 
here* Prakriti refers to all objectivity or percei /able objects 
including everything mental and physical. Pu usha stands 
for the individual soul seated in the body whi ;h perceives 
everything not as they really are, and is consequently 
subject to the effects of such perception. Tliere is again the 
Paramatma said to be equally seated within the body in the 
heart or intelliict of every existing being, occupj ing, guiding 
and controlling everything. 

ITT >Tr^cT I 

'T^JTTr^ =^TC3‘5fft II 

This Adhyaya is virtually the culmination >f the sacred 
teachings in tl.e Bhagavat-Qita, explaining i' detail the 
distinctions between the Jaget, Jiva and Eswara. All systems 
of thought which do not accept their establisi ed philoso- 
phical bases, such as Budbisrn, Atheism or Agnosticism, 
jt»#va tberefon no right to approach this religio is text with 
their sectarian comments which cannot but prac ically prove 
detrimental to the acknowledged Hindu religion i principles, 
unequivocally enunciated in the holy verses of ti de Adhyaya. 

We are I ere compelled in the interest and lafety of the 
lisaered Qita, to notice at least the general si {nificance of 
llie three techuical terms explained in this Adhyaya, and 
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to warn seriously agaiast the inevitable dangers of permit- 
ting free and careless misinterpretation. To understand the 
subject thoroughly, it would be desirable to go through 
the whole of chapter II Volume I, but thn may bo done 
at leisure by those who are specially interested in the 
subject, ^n the meantime, it may perhaps suffice for the 
present purpose, to note only the particular points at issue, 
with a view to form some reasonable ideas of the general 
principles inculcated, to enable us to procee I with the text 
without tc 0 much digression or delay. 

In th ^ highest and most scientific sj^stcun of philosophy 
which is c irs, where the existence of every? hing else except 
the Bram lan is denied as transient and only apparent, 
it is nece sary to note carefully at the very outset, the 
cogent reasons assigned for even postulating the existence 
of the Jag3t, Jiva and Eswara. Vide page 136 Volume I. 

cTc^l: [\ 

**Thc Sruti takes up the world as appears true to 
mankind i i general and begins to analyse and explain for 
the benefit of the unqualified ; but to the fully qualified, 
it gives ou(j the ultimate truth that everything is Bramhau* 
Oranting the popular misconception for argument’s sake 
the log cal process of Adhyaropa^ it is afterwards falsi, 
fled by the logical reasoning known ae Apavada. This 
is the procadure adopted by the wise for the purpose of 
^fjlighteniiig their students.” 
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The explanation here given is plain enough. The 
existence of the Prapancha or Jaget is not philosophically 
admitted but only permitted for the time being for the 
sake of argument. There is hardly any mystery or occul- 
tism in this explanation, provided the subject is studied 
like any other science known to mankind at present. Let 
us now follow the course of the philosophical arguments 
in proper order. 

(i) The origin or cause of creation, of the world is 
explained as follows. Vide page 137 Volume I. 

srrf^r w ^ » 

“The creation, preservation and destruction of the 
Jaget are performed by Eswara, in accordance with the 
Vasanas or effects of previous Karmas of each individual 
soul. They cannot therefore be attributed to Eswara 
alone or to Birina in itself, A combination of both is 
necessary for the purpose/^ 

The passage quoted establishes a very important fact 
in philosophy seldom noticed, namely, that the ideas of 
creation, preservation and destruction of the universe are 
themselves different for each individual. The cosmological 
conceptions of the illiterate vary from those of the scientist 
or philosopher. 

(ii) The nature of the Jiva or Individual soul is 
explained as follows. Vide page 133, Volume I. 

q: gq: i 
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t 3ft# qtfW# I 

f 3ft^»Tfi# 3r»T5r«rt ?rJTf^rrJ3t i 
^r#t'TTf#T# 3ft^: ^r’rJTtTrf#?^’!?^: ii 

‘^Jiva or individual soul is a combination of Linga oc 
subtle body and the reflection of Bramhan on it, together 
with the Bramhan itself as the basis. Eswara is the creator 
and Jiva the enjoyer. Eswara refers to the idea of cause 
and Jiva to its effect. 'Eswara acts through Maya Which 

has the power of creating false appearances as well as of 
veiling truth from tlie perception of the Jiva.*’ 

(iii) The description of Jiva above given will become 
clearer by a reference to the following definition of Eswara. 
Vide page 138. Volume L 

^T%: m i 

5f^^>anc?TT i 

€[5ii'qri%%qgi5iT ^rif^ srlrq • 

^rr I 

3T(#grJrf%f%: Ircrr i 

3Tqri:nfr?f>Tr# a i 

3fiqjTtS(T 5r*rgtfq ?TirT(%5f i 

sjif^JTisr^q ^ gsi^ n'Jiffi i 

5Ti%q;r# g 5rf q;«rn i 

f^^%s':#55rm^>3T f 'Fsrt; i 
at gRr: ii 

“Bramliaa itself becomes Eswara in relation to Sakti 
' pr Maya, and becomes Jiva in rolatiau to the five Kosas. 





mi 

When it is viewed aa the basis of the mistaken conception 
of Jiva accompanied by the senses &c., it is called Kootastah; 
when viewed as the basis of the mistaken conception of 
the world as a whole, it is named Bramhan in the Vedas. 
The Sruti simply takes up the Jagatj Jiva and Eswara, 
with the express object of explaining the existence of the 
unknowable basis called Bramhan. The Sakti referred to 
as belonging to Bramhan is never existent in itself, nor is 
it capable of doing anything by itself. Bramhan is with- 
out parts and without a second, but it is mistakenly 
presumed as being occupied by Sakti or Maya, and the con- 
sequent further enquiry as to whether it is fully or partly 
so combined with it is answered by Sruti in the same strain 
of language, without directly contradicting the question.” 

The above passage is plain enough, and the following 
additionally explains the difference between Jiva and 
Kswara* Vide page 82 Volume I. 

*‘Two birds namely Jiva and Eswara are seated to- 
gether in the body, the former alone enjoying the fruits 
of action and the latter remaining unattached as a witness. 
The apparent differences between them are caused by the 
force of Maya.” 

The following extracts from page 75 to 78 explain 
the subject in greater detail. 

331 I 
WFJT i 

5T =q m \ 
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?ag »iif^ ar^M rn'^f;'^^:. i 
rfmim anra^ar^^^T^Wfr: i 

3TiiH vttRt aiRjf^rl. I 

3T^5T raarea JTJT^nftt 3ni^ ?3g I 
an%?c!r ^^Jn5ir^fr#5r f%f^ i 
apanft^ ?r^ I 

arra?^asi3riTf!^ 5itJT ^ar ^tr. i 

cT^ffr^traarncft ?ra-;Tre?T5r ^Rsrar: i 

?rRt?r^ ^T3: '^^oi a^tfilr i 

st^t)' f^r f^5iTT# f^ag at^we^ i 

JTnTTw^iT a;Mr% ii 

**Maya is of throe varieties according to the different 
aspects in which it is observed. As treated in the Sruti it 
is insignificant As far as Reason goes, it is inexplicable i 
as experienced by the world, it is true. The objective 
world IS sufficiently clear to all, but its real nature or origin 
is not easily discovered. Maya is therefore a falsity like 
the appearances in magic, and the attempts to find its nature 
by the greatest scientists inevitably end in Agnosticism. 
The power of producing these appearances lies latent in 
sleep and it is called Maya. All the Vasanas or effects of 
£armas of the waking and dreaming states he latent in 
sleep like a tree in the seed. The Vasanas or impressions 
unconsciously left on the intellect by good and bad Karmas, 
^6s and thoughts, are lighted up by the reflection of the 
Chit or Bramhan. It is by means of this reflection tha^ 
workings of Jiva and Eswara are explained in the 
#xatis/’ 
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Eawara is here explained as the reflection of the 
Bramhau itself on its own Sakti or pure Maya. Eswara 
is therefore a tangible and definite philosophical entity and 
not a vague idcta described by a meaningless expression 
originating from fear, ignorant wonder or blind belief as is 
generally supposed to be by the enlightened critics of the 
present era* Eswara virtually represents the divine and 
immutable laws as well as their strict enforcement. He 
works through the Intellect of every indvidual winch be- 
comes subject to His control in accordance with the nature 
of the rules of conduct. Good Karmas are rewarded by 
Him with good effects and bad ones with bad effects. He 
is not subject to human reason but reason is vSubjecD to His 
control. As long as the Individual soul continues to work* 
it must abide by liia laws and subject to His control. 

tpsr fV: I 

Tf ^sar?: I 

sT^^Tpirf^^t W!?TW5r i 

cm%: ^ ) 

?ri?prnTr ir i 

g4fi%3 mi ^ i 

mi \ 

I 

f^s#T I 

jp?fr¥?n^ wraarr i 





^rwm^ f| i 



5rTT%^^r^^ ^z\ \ 

^RfF^T%c5 \ 

sfrnyr^^^^r c^flr^cTq^t ^r^r i‘ 

WTT m l 

^r^ysrmsT^rg^j^ i 
sr^sr ^JTr^r ?r ft (i 

“The Sruti starts with the Wisa enjoyed in sleep end 
describes it as pertaining to Eswara. He is almighty and 
none need question the fact. It is so explained in the Sruti 
and Maya is capable of everything. His creation none 
can alter or nullify, He is therefore the Lord of alL 
He acts through the Intellects of all in the form of Vasanas, 
and He is therefore Oiiiuiscient, As the Vasanas are subtle 
and are not clearly perceived, He is not easily recognised. 
He woi'ks up the Vasanas seating himself in the Kosas and 
is therefore known as Anteryami. All that takes place is in 
obedience to His order. He rales in the hearts of all seating 
Himself on His Maya. He is all powerful and His orders 
must be strictly obej^ed, else punishment is certain. He is 
Maheswara being the reflection of Bramhan on its own 
Maya. His creation, preservation and destruction are in 
reference to tlie net results of the Karmas of each individual. 
His origirifil creation of the World referred to, does not imply 
considerations of time, as philosophical analysis denies it 
altogether. It is only allowed to be introduced in discussing 
with studeiits who have all along grown up in tihe trammels 
of time,” 
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We plainly see hero fchat Efewara enforces the divine 
laws only in conformity with the Vasanas acquired by 
man by his Karmas. Eswara’s creation, preservation and 
destruction of the world are also said to vary accordingly 
for each individual. The ultimate method of securing 
liberatiiim from bondage, available for man, is therefore the 
sdf puridcation of one’s oWn Vasanas, Eswara has been 
explained here as the reflection of Bramhan in Maya and 
Jiva as the refllection in Avidya. The following explains 
their significance clearly. Vide page 71 Volume I. 


f«!ir ? i 

^ ?cf%: wfiigJTfm i 
aTf?tr*irai^ 2ti^ g=isimrami w i 
5rrer5i%iv?rf ^cf. l 

|q?fRiJwnTRr: ai%f^??rsrr i 

RTwi^^wi^WcfT I 


fr«n I 
sit^r^wfclg i 
’^griisr f^: i 

erw JT^sfr srf^g ^ i 
m sr^s?rf #g: ^psr ^ i 

ra^sar i 

«r ffe; ^s«wn»Tw: 5TiR^«ni, < 

4t?: ’TOR I 





f«rr^jrr ?r cTc^^ i 

5^# ^!?r% II 

“The Intellect without the reflection of the Supreme 
is as dull as a clod of earth. The perception of an object 
iike a pot is with the help and blessinij of fhia reflection 
named Eswara, and the real knowledge of the object is with 
the help of the Supreme Brarnhan itself. Abhasa means a 
little light or reflection, 4ike the reflection of a face in 
the mirror. The reflection appears exactly like the original 
without any of its qualities. If this reflection of Brarnhan 
on the Budhi or Intellect is questioned and explained away 
as only a modification of the Intellect itself owing to want 
of proof for its existence separate from Budhi, the oxisteuce 
of Budhi itself will have to be similarly explained as non- 
existent as it is not perceived apart from the physical body. 
If the Intellect survives with its Vasanas even after death 
according to the Sruti, the entrance of Eswara or the 
reflected Bramlian into Budhi is also established by the 
same Sruti. If this fact is again questioned on the ground 
that Brarnhan is Asanga or without any connection, His 
creation of the world which is admitted could also be simil- 
arly questioned. If one is the effect of Maya, the other is 
equally so. He who correctly distinguishes between Budhi, 
the reflected Brarnhan or Eswara, Atma and the Jaget, is 
the real philosopher. The ignorance of these distinctions is 
called Samsara,” 

The above ((notation establishing the existence of 
^awara as a reflection of Brarnhan on Maya, apart from 
i^udhi, is no doubt a complete refutation of the Budhistic 
theory which could therefore on no account bo associated 
with our religious literature. ^Eswara seated within the 





4 ir' 

body of .all aloag with the Jiva ie thus the superior Eshe-' 
tiagoa described in this Adhyaya as representing Sri- 
Krisbna. 

JTf ii 

(iv) We have now to some extent understood the 
technical significance of Jagcb, Jiva and Eswara. Tbeie 
are two more technical names referring to two higher 
entities known as Kootastah and [Brarahan, free from the 
admixture of Maya. Vide page 61 Volume I. 

3TI I 

f^cl: 5=5??^ I 

aTRF^T: Igiff I 

3 sw'JT 5if^ I 

“The real basis for the conception of Jiva combined 
with the body, senses &c., is called Kootastah which remains 
eternal and unchanged like the smithes anvil. This Koota- 
stah is explaind in the Syva-Purunas as representing the 
eternal Siva full of bliss. There is no authority to connect 
Kootastah with Maya in any manner. The real basis for 
the total coeeption of the Jaget is the Bramhan described 
in the Vedas.” 

Bramhan and Kootastah are thus the two ultimate 
stages unconnected with Maya. The latter refers to a 
pension of Bramhan itself serving as the basis of the' 
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Individial 80 ul, being virtually of the same nature m 
Bramhau. Both of them are therefore avove the Eswara 
or the Sri- Krishna of the Bhagavat-Gita. 

(v) One more important point may be noticed here 
to complete our explanation. How the material world 
could be believed as having originated from the spiritual 
basis called Bramhan Ls explained below. Vide page 57, 
Volume I. 

T%^rrf ^ \ 

cT-m: I 

mi 2^?qr I 

'am II 

“The rnaterio,! c.iuse or Up.idana-karana is of three 
varieties, Arambha, Barinanii and Vivarta The production 
of a cloth from the tlireads is known as Arambha- The - 
Parinami is by a change, as curd from milk, pot from clay 
and ornament from gold, Tiio Vivarta refers to an appe- 
arance of change witliout an actual change as the appearance 
of a snake from a rope. The material world is thus the 
product of Vivarta from the indivisible Supreme Spirit, 
This kind of coception is perceptible even in the ideas of 
apace and blue tint m the empty Ak.asa**’ 

This Vivarta-vada is a common argument in the Hindu 
system of Logic although it might appear somewhat new 
or strange to the Western philosophers. Nevertheless, 
it is sufficiently logical for all practical purposes. We have ^ 
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now examined several technical definitions and explanations 
furnished in our religious literature concerning the subjct 
under reference. Let us take all of them to-gether and see 
whether they convey any reasonable and understandable 
meaning, when expressed iii plain ordinary language. The 
terms technically explained above are, Jaget, Jiva, Eswara, 
Kootastah, Braiuhan and Maya. 

(i) Tliii ordinary human conception of the materiaj 
world is analysed and more or less resolved into mental 
modifications by the Western philosophers, especially by 
those who are technicallj^ known as Para Ida disl,^. The 
Jaget, Kshetroni, Prakriti or Sariram described iti our sacred 
literature however includes everything falliiig under subject 
and object, internal and external, mental and physical. 
Mind, Intellect, the Senses aiul the emotions are hero classed 
under the hea 1 of K^dieinjm as objective items capable of 
being perceived by Kshetragna as separate from liim. Vide 
verses 6 k 7 . 

Iff riJjTI'Jff f R I 

?3r It: ?rf 11^:1 

^TJTfRfr II 

We can here clearly see that our philosophy has 
advanced a step higher in this anal3\sis of externality. 
Even the internal organs variously classified as consisting 
of Manas, Budhi, Ahainkara, Chicha &c., into which all 
ideas of the objective external world are resolved philosophi- 
cally, both in the East and in the West, are in themselves 
explained in our philosophy as merging into Prakriti or 
Avidya. Vide pages 64 & 65 Volno !• 
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^tr fSfcR * 

srhfi frf^n: i 

^?v:Tr%f^ t 

^fj^r I 

JT^rr ^«rr i 

f^rfii% ^ tr r^ ^: \ 

crrqfc^5Tr%f^qr ^m\ i 

?f i 

fir^i'^Tr ^^tct ii 

II 

‘‘The internal impulse in man sprouts itself in variotla 
forms, and it is therefore described by different names 
dxicarding to the occasions, such as, Manas, Budhi, Gnaua, 
Kriya, Aharakara, Chitha, Prakriti, Maya, Midoin, Karma, 
Bendha, Puriashtaka, Avidya and Icha. The subtle Mind 
which represents B ram ha, becomes unsteady and growing 
like a heal fruit exhibits its fabricating tendency, until it 
develops itself into gross matter. The Jagat exists as long, 
as this internal impulse continues. As a matter of fact all 
that is seen is false. There is nothing born, nothing dead 
at any time- That is the simple truth.” 

This gives a clear explanation for the Jagat in accordance 
with our philosophy. 

(ii) The Jagat or Kshetrom which is thus only appa- 
rently true, the Kshetragna or Jiva perceives and enjoys as 
true, owing to his ignorance and l)ondage of Karmas. He 
Wntinues to do this until he perceives the truth and liberate 





ill 


himself from Karmas. The Jiva is therefore philosopfeimWjr 
explained as the Abhasa and reflection of Bramhau oia 
Avidya or ignorance. The AviJya here practically alludes to 
the unclean Intellect of man, and the idea of reflection refers 
to the material cause or Upadana-karana described asVivarta. 
Abhasa and reflection have been already explained thus. 

^ ff II 

The eonnejtion of Bramhatx with the Jagat and Ji?a 
as their real basis is here technically explained as Vivarta^ 
like that of the rope with the false serpent The rope is 
doubtless true as the basis for the false appearance^ for, 
without the rope there can be no appearance of a serpent. 
But the serpent being altogether false there can bo very 
little of Bramhan in it. Abhasa means containing very 
little essence, and reflection means a similar appearance 
without the least actuality. Since there is nothing but 
the eternal Bramhan to he dealt with in the whole of our 
sacred literature, all the mistaken notions of the world have 
to be unavoidably explained as the modifications of the 
Bramhan only, until the ultimate truth is arrived at. The 
technical nomenclature and explanations should therefore 
be recognised as furnished in the interest of the ignorant 
for the express purpose of their enlightenment. They 
should on no account be mistakenly attributed to the defec- 
tive knowledge of the venerable authors who ever keep 
repeating their real object which the learned public of the 
present day do not condescend to listen to. 

f^EJTforf ^Tt#: ii 

(iii) Similarly, Eswara is explained as the reflection 
of bramhan on the Satwic Maya or the Sikti of Bramhan 
itself* This Eswara is said to be endowed with full powei^ 





io create, preserve and destroy the Jagat, as well as posses- 
sing the super-human qualities of Omnipresence, Omnisci- 
ence &c. He is thus the ruler of all the Jivas, Kshetragnas 
or enjoyers of the Jagat, He is the dispenser of justice in 
accordance with the merits of the Karmas performed by 
the Jivas, The Law is His own and He himself enforces it. 
None can alter or nullify it. In relation to Bramhan. 
Eswara, is explained only as a product of reflection like the 
Jiva, but in consideration of the relation between Jiva and 
Eswara, the latter is expained as far superior to the former. 
Practically, Jiva and Eswara represent two different condi- 
^tions of the human Budhi or Intellect. When the Intellect 
contaminated with the worldly desires, it is known as 
Jiva, and wlien it is pure and free from such material drose^ 
ifi becomes the Eswara, Vide page 83 Valume L 

kV ^155^: ^ i 

ii 

II 

‘‘The body of man is really the temple of Eswara who 
is virtually Mentical with the Jiva in it. When husk is 
removed from paddy, it is called rice, similarly the Jiva 
becomes Eswara when his bondage by the effects of Karma 
is removed.** 

The transformation of Jiva into Eswara noticed above; 

K not however an easy matter to be accomplished without 
nsiderable effort. The whole of our sacred literature is 
entirely meant to secure this very purpose. The Adhyaya 
under reference enumerates the following preparations to 
qualify oneself for obtaining the knowledge of this Eswara* 
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3TR#'Tf?R ^ ^#57TcJT]^I^JI?: I 

fR =? I 

^<i?pRT53ni% f I 

3T?n%?:q-m^: t 

=3r ?rfrrafif^i%srr%st'Tqf^ i 
=^R^qt’tJr i 

3T«mc?riti:n^9rcq ' 

i^cT-vf|[R1^f^ sHr^IIR 2I^S5Rqi II 
‘‘Absence of pride and conceit, harmlessoess, patience, 
straightforwardness, service to the Guru, internal and 
external cleanliness, determination in the right path, control 
of the senses, absence of desire for the worldly objects, 
absence of egoism, correct observation of the miseries of the 
world, absence of intense attachment to family affairs, 
tranquility of mind in pleasant and unpleasant occurrences, 
steady faith in me as Eswara, frequenting holy places, 
aversion for the assembly of the unwise, meditation on the 
wiiys of securing liberation, and correct perception of what 
is real knowledge; these are the qualifications to secure 
gnana or real knowledge ; their opposites lead to ignorance/* 
All the above qualifications are demanded for securing 
the knowledge of Eswara, The modern attempt of the 
self-impossed Vedanti is to go ahead of this Almighty 
Eswara without even the shadow of a single qualification 
mentioned in the sacred text. His pretentions cannot always 
afford to pass unnoticed j more soi when he frequently be* 
trays himself in the intensity of his selfish interest* 




AmYkYA XIV 


aUNA.TREYA.VIBHA<}A.YO®A. 


This Adhyaya treats of Quna-Treya-Vibhaga-Yoga. 
Batwa, Reja and Tama are explained as the three gunas or 
qtlalities pertaining to the Prakriti or Kshetrom which 
prevent the Individual Kslietmgna from perceiving truth and 
securing liberation. The object of understanding their work- 
ing, mutual difierencas and relationship is therefore to get 
over them all for the purpose of obtaining real knowledge. 

are not seperate objects in nature, but virtually allude 
to the various tendencies in man classiGed under these three 
g<^eral heads* llie following is their classification and 
description. 

m ctreJfrt. I 

?r#r »T^r% i 

^rr: i 

?rRTi l 

5r5r ?rcl i 

srsrr/^ irmtjr i 

’r'TRiTsp fife f suffgff I 

?ife^¥nfe I 

?rtnEc?9R3f fefe JTffI ^rtlfesTin, i 

^TKcT I 

g% «T1W I 

1 cwt: swiI ’3rwq?s5i » 

?5nffr*T85rfe»i?f ^ i 





iC=g ^ T I 

?|sft*nt, R^Rr i 

?rJT ?r?r ^?rrfs?5 ^ic^firgrr i 

^*r:IIff^lt^T: sB^nTOT: ^?fT I 

5TR% f^ I 

srs^i^issiimiar swr^t jflf =^ I 

cw^?rif^ sTfJT?^ f^it II 

‘‘Every created being of various species originates from 
my Prekriti composed of the three gunas, in which I, the 
father of all, deposit the seed for creation. S.itwa, Reja and 
Tama are the three gunas or qualities pertaining to the 
Prekriti, which remaining in the bodj^ affect the Eshetragna, 
Satwa is pure, bright and harmless. It affects by producing 
pleasure and knowledge. Reja originates from desire and 
affects by inducement to action. Tama originates from 
ignorance and affects the Eshetragna by producing unwisdom 
idleness and excessive sleep* Satwa produces attachment to 
pleasure* Reja to acts and Tama to unwisdom by veiling 
wisdom, Satwa increases while Reja and Tama are sub- 
jugated. Reja increases while Satwa and Tama are over- 
powered. Tara*! increases while Satwa and Reja are sup- 
pressed. The increase of Satwa is visible by the effect of 
its producing gnana or the Intellectual clearness and bright- 
ness displayed through all the organs of the body* The 
increase of Reja is visible by the effect of its producing ava^ 
rice, covetousness, absence of tranquility and inducement to 
action* The preponderance of Tama may be known while 
it produces ignorance, inaction, unwisdom and delusion-SI 
The distinctive characteristics of the three gunas per# 
taining to Prekriti are here clearly explained. As already 
noticed, they do not of course exist as separate and tangible 
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objects, but they only , refer to the different visible tendencies 
in man*8 conduct. ]^ch of them is plainly described a8 
predominating while the remaining two are subjugated. The 
Kshetragna or the Xndividual soul stands aloof from them 
and is only apparently affected by their influence. As they 
are, it is undoubtedly the privilege of man to subjugate every 
one of them as he pleases^ and it has therefore to be specially 
noted here that freedom of action is strongly established in 
our philosophy instead of the common irresponsible idea of 
jEatalismu Thusj the real significance of the rigorous nature 
of the law of Prekriti is simply that the natural results of 
the conduct of man are inevitable, but not that the condud, 
itscji is always a matter of necessity. The vexed question 
d? free will and necessity is logically and ingeniously solved 
in our philosophy as noted below. 

grJir: ii 

“Ibft bodyt senses, roiadaad Budbi, depending 
i^jgpn tbs light of Atme>a, follow their own propensiti^, l%e 
Jbbft ordinary people who take to their own professions when 
ttwwn ri«e8,and begins to shine during the day.” 

The correct import of both the theories of FreeTWili 
Necessity is here explained and both of them a>ra philor 
l^jiically reconciled. Freedom of action and responsibility 
fpE npnperformance of necessary actions as well as for pcr- 
;^t^pce of prohibited actions, are thereby grmly establi^r 
No deceitful Vedantism of the idle fool or the wicked 
misctMot could possibly be classed under any portipt^nf our 
rpl||ipu8 instructions. Death occurring at the tipaa whip 
h|}y one of the three gunas predominates, is, said to l^|^. 
^mi<(^ye.of the following effects. 



^ sfl g SR!^ ^ I 
?r^rtRr%?rf^w*R5Pr, sftnm# i 
fsrfe sRwf 3n«t^r I 

?r*rr JR«t5R?nT% jj^^irPrg '^ct i 
gf?5re?n|: ^rrf^ imi i 

rsrereg m f ?nRr: 'mu^ i 
?R5jRaw^ 5ipt ^ =!r I 

swr^JTt^ cw#r »Tf^s5HJf^ ^ i 

*r3f5^ ??cJR«n TI3WT: I 

srafJnr'Tit^^tiT a^r *r5grf% ?iwm: i 
Jnss^r 5^: €5i?t'*RT i 

tR %m JT?[rw ^rf^*T=E0ilT i 
spirr^^rr^gr sfl^ ^ ?f?rg3[wrrt: i 
5WT^arn5:% f^g^sgeuT^ ti 
'^He who dies when Satwa predominates in himf g^«9 
to the sacred Lokas of the gnanis such as Mahar, Tapa &o« 
If Reja predominates at the time, he takes birth among men 
attached to action ; if Tama predominates, be takes birth 
among the lower animals* The perfhrmanco of good Karmaa 
produces pure Satwic effects* Rajftsic acta produce pain and 
Tamasic ones, ignorance. Satwic Earraas secure knowledge! 
Bajasic produce avarice, and Tamasic produce ignorance and 
delusion. Attaining 8 itwa, man takes birth in the higher 
Lokas. Attaining Reja, he i» born among men, and attain** 
ing Tama he goes down and is burn among the lower ani^ 
mals. When man perceives that the three gunas are thul 
the real causes for everything and that Eswara is beyond 
them all, he attains my status. By passing beyond thecoil’' 
trol of these three gunas, man, in this very life itselff liberate 
himself from the miseries of birth, pain, decay and dei||}||^ 
M becomes immortal/* 







T/i0 effects produced by the Satwic, Rajasic, and 
Tainasic acts upon this life and the life to comei 
are here clearly explained. The three logical classifications 
of man’s conduct together with their results, are plain enough 
for all piactical purposes. It is impossible to twist them in 
any cunning fashion so as to conceal or excuse moral de- 
pravities and mischievous pretences. Arjuna still anxiously 
enquires how the wise and the great who have passed beyond 
the influence of these three gunas could be easily distinguish^ 
ed from others, and Sri^-Krishna gives the following reply* 

=5r iifr% ^ ^ ^ i 

JT 'rIfR IT I 

3®n 1 

1 

JTT ^nssafir^af^or 1 

^ ipiT 3 . ?racfr^?rT 3 ^513513 1 

f| srfciW’T’ia’Eaiara^ =q 1 
5rr>??rw =q «r4fjr s^ir^qiif^rrqj^ ^ 11 

“ One 18 said to have freed himself from the power of 
the three gunas over him, when he does not hate them on 
^their appearance or wish f )r them on their non-appearance* 
H© remains ^tf 1 1 > without b mg influenced by the gunas. 
flte remains like a witness feeling that the gunas simply do 
their own work. He looks equally at pleasure and painp 
praise and abuse, gold and stone, and remains unaffected by 
imy of them without himself undertaking any work. He 
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ecmsiders alike honor and dishonor, friend and foe. He 
worships Me by utiflinchinsj Bhakti-Yogja, and transcending 
the sphere of the Gunas becomes qualified for final emanci- 
pation. I am the Pratishta, image or reflection of the Bram« 
han which is eternal, immortal and blissful.” 

The qualifications enumerated for tranRcending the in- 
fluence of the gunas, are almost the same as those noticed in 
the two previous A’dhyayas for the purpose of securing the 
knowledge of the Almighty Eswara. Here too Sri Krishna 
is clearly described as the Pretishta, image or reflection of 
the eternal Bramhan, technically explained as Eswara* To 
get beyond the environment of the all-devonring gunas, the 
practice of looking at the opposed dualities, such as pleasure 
and pain, friend and foe, gold and stone) without feelings 
of difference, is cliiefly insisted upon. This serious and reli- 
gious instruction is too often misconstrued as consisting in 
the toleration of all sorts of vices and mischiefs and even in 
indulging in the same with feelings of pride and satisfaction 
But the text has here explicitly warned that the devotee 
aiming at this high status should relinquish all wordly 
undertakings. 

gwrcftci: ^ i 

Tha various sects of these pseudo-veUantins who advec* 
tise themselves freely as the beacon lights of the day, de> 
serve therefore only to be shunned as useless and dangerous 
guides to follow- 

SraRIfq; 'fi55nr'5r =ss % I 



ABHYAYA XV. 

PURUSHOttAMA.YOOA. 


This A-lhyaya treats of Purushottama-yoga. J^uru- 
shottaraa here represents exactly the Eswara hitherto ex- 
plained. This Adhyaya thus furnishes additional explana- 
tlo^is to distinguish easily and correctly between the Iiidi- 
vidual Kshetragna and the Universal Kshetragna, between 
the two birds already noticed as remaining together ib the 
body known as the Jiva and the Eswara. The knowledge 
of this Purushottama could be secured only by those who 
have actually relinquished the all-absorbing desires for 
material affairs known as the Samsara which is described 
as follows. 

JR# ^ II 

5n»itr; r^^TJtsrRsr: I 

JTg«2i5fr% ii 

ST jt i 

gHJ^«<i55*T^W5rir'>r ^ ii 

?T?r: at »jji: i 

2r5i: a^r juWt ti ' 

•‘The eternal tree of Samsara known as Aswatha mean- 
ii^ transient, is rooted in the Avyakta above. Its branohea 
below consist of the internal organa, and its leaves represent 
the Vedas supporting it. He who perceives this tree clearly 
Understands the gist of the Vedas Its branches extend up- 
wards and downwards being fostered by the three gunas. 
The objects of senses are its sproutings. Its roots down- 
wards become connected with human Karmas. Its form, 
ifteginning, end or middle cannot be perceived. This deep 
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rooted tree should be first out down by the knowledge origi* 
nating from dispasaion^ and then that ragiou from which 
there is no return should be sought for with the earnest de« 
sire to reach that Primeval Eswara from whom this tree 
originated/* 

The term Aswatha is here ingeniously coined to denote 
impermanency. Ij; means that which may not exist for to- 
morrow. Our learned Pandit is sure to take it for the ban- 
yan tree and begin to argue that it has also its roots drop'* 
ping from above. The word Aswa is defined in the same 
manner in our religious literatore. 

‘*That which does not exist tomorrow is Aswa represent- 
ing this illusory universe. The goddess that rules over the 
same is called Aswaroodha by the wise.** Aswa the horse 
here refers to the universe as a whole which is transient and 
illusory. There are no horses and donkeys in this concern. 
This will be explained more fully in the subsequent chapter 
on the Aswa-raedba. 

The following describes the true character of Puru- 
shoihama, Eswara or the Lord of all, stationed above the 
wl^le of mundane existence and its immutable laws^ 

Jr 5r5rt?r?f% jt ^r i 

^ JTffT JT cRCW W I 

jrl^^r gjrrcTJf: i 

JR: 5rff^?«rfPr I 

^jnT% ^^^rrfJr^^rjrr^ i 
eftsr ^ i 

i]smr4 i 





4tfS 

^rr ^-jm^cru. i 

f%jj^r ^rg-T^?!:^ 'mi'ct irw^rg'?: i 
q?r?tr q^^r?3TTcq5=3i?i^rrg i 

2Iff?^rs'‘-^?mclTRt lit I 

^5ff 5riT?rrflfzi%sf%55J^ i 
g^53:7r% Jfwrjft JTnT7>>^ i 

jnjnf^7 =7 gfiTR i 

gwri^ =lf7«fr: ^ftT: ^ gc^r i 

srf arr%7r ^frrr^er; i 

UTorrqnRT^rjgr: qgiRm ^gf^gq; i 
?itfq =qrc ?rf%r^qt 

q^: ^?i%?rkqqtfiT =q I 
=qTf»^ ii 

srf^jfrplr <33 ^ 1 

qqrr% \ 

^q: s^q^q^q: qqqrcqcgqrfq; 1 
qr ^raqqqri^^q f^q^sqq f jg^:: 1 
q^qic^qq^ftqrfq^qrqfq =qmq: I 
3TcTtr^q ^r% q^ =q qpqq: 5^1^: II 

The Sun, Moon and Fire do not shine in my divine 
region which once attained, there is no more return from it. 
The eternal Jiva who is a part of myself attracts the senses 
Cbnd mind from their localities in the individual bodies and 
carries them to other bodies, like the wind carries the fra- 
grance of flowers from them. Remaining inside the body, 
the Jiva enjoys the external objects through the five senses 
and mind. The ignorant do not discover this Jiva when he 
remains in the body or when he leaves it or even when he 
ftyoys the visible matters- But the wise find him out. The 
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Yogis by their (hligence see him seated in their own Budhi, 
bat the unqualihed fail to see him m spite of their diligence* 
Understand that, the light that emanates from the SuOf 
Moon and Fire and illuminates the worLl» belongs to me. 
Entering into the earth 1 support the world by my energy. 
I nourish the whole of the vegetable kingdom in the form of 
Soma. Entering into the body in the form of Vyswanara 
or internal fire and associating myself with the life-breaths, 
I cause the digestion of the four varieties of food. I am the 
Atma seated in the Budhi of all. Memory, knowledge and 
their absence are bestowed by me according to the merits of 
the individuals. I am the author of Vedanta and the master 
of the Vedas. There are two Pnrushas in this world. One 
is Kahera consisting of everything deatiuciible, and the 
other is Akshara the ever-lasting seed of Samsara. The 
highest Purusha different from these two is the eternal 
Eswara or Pararnatma, who entering into the three worlds 
supports them. I am above Kshera and Akshara and am 
therefore named Purushothama in the Vedas and called so 
by my devotees.” 

The Eswara described in the previous Adbyayas is 
additionally explained here as Purushothama in comparison 
with the two lower Purushas named Kahera and Akshara. 
Purushothama means the best and highest among the Puru- 
shas, and the term Purusha conveys the idea of being con- 
fined within the body. (Vide page 66 Volume I) 

=^1 ii 

ii 

Kshera here virtually alludes to the transient cosmo- 
logical conception of man or the Jaget, and Akshara refers 
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to the individual soul already explained as Jiva which 
continues to exist accompanied by its vasanas until the final 
goal is reached through the help of the Eswara^ Purusho- 
tbama and Lord of Yoga or Sri-Krishna, who is the dispen- 
ser of justice to the individual Jivas in accordance with the 
merits of their Karmaa. The substance of this Adhyaya is 
*the same as that of the few previous ones dealing with the 
description of Eswara* Eswara seating himself in the Budhi 
of e«icl» individual enforces the rigorous laws of Karma ac- 
cording to the merits of the Kirmas performed. The favour 
and disfavour of this Eswara thus entirely depend upon the 
work of the individual Jivas themselves. Man is held in 
everyway responsible for his own acts and he is free to seek 
for his own improvement. The process for attaining the 
eternal and glorious region of this Eswara is clearly point#»d 
out in this Adhyaya. The deep-rooted Aswatha tree of Sam- 
sara should be first destroyed by the axe of dispassion, and 
then the holy region of Eswara may be discovered which 
once attained there is no return from. 

[ 

gRT: ^ w 

We should not fail to remember clearly that in the en- 
quiries made so far in the Gita, we have invariably found 
that Sri"-Krishna is explained all through as representing 
exactly the technical Eswara of our religious philosophy. 
We must also remember that we can approach this Almighty 
Eswara only by our own efforts in the proper direction 
pointed out in this Adhyaya. Even the idea of unaccount- 
able fate is logically traced in our philosophy to the effects 
' of our own previous Karmas. The Eswara enforces the law 
only according to the merits of our own Karmas. The 
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direction of the law is thus more or less within our oWn 
privilege and it should be properly utilized by our own 
action not by indifference. 

jrrfsf gvrrgwicJT^ i 
crm ?i5[i =5r 

?ir^ 11 


ADHYAYA XVI. 

DYVASURA-SAlVIPAT.VlBHAaA.YOOA. 


This Adhyaya treats of Dyvasura-sampat-vibhaga-yoga* 
Two speceia of human nature are here explained, the Dyva 
as good and useful and the Asura as bad and dangerous. 
They allude to the varieties of inborn human tendencies 
accounted for as the neb results of the effects of Karmas per- 
formed in the previous births. As such, they are only to 
be accepted as they are. But a correct knowledge of their 
distinctions is here explained as beneficial and necessary for 
the purpose of improving the good tendencies and destroying 
the bad ones. Before proceeding with this Adhyaya, it is 
advisable at the very outset, to understand clearly the real 
significance of the terras Dyva and Asura by examining if 
any technical difinitions are available for them. It is not 
sufficiently satisfactory to be merely told that Dyva is godly 
and Asura is demoniacal. Such interpretations furnisli little 
or no useful informations in a scientific subject Iik« the 
Bhagavat-Gita. Besides, it is absolutely, necessary to as- 
certain at such critical stages, whether the Puranic method 
of treatment alleged to bo adopted in our religious literattlire 
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furnishes the required information, or only leaves the des- 
criptions as vai?ue and indefinite with the natural con&equens- 
ces of annihilatino; the sacred and scientific character of th© 
Vxt as a whole. It may be safely assured here that clear 
difinitions of these two highly technical terms are however 
furnished in the Maha-Bharata itself witlun which the 
BhagaVat-Gita is embedded* Vide page 216 Volume II 
Part 1. 

?:3rfcfiT%w | 

g-r# goff I 

JT?ifa'4r5fe'^T 5^w5n'^cTi: I 
sjjtft gr35^ I 

f^r'ifTT55aT<ir sru i 

qr; sTHTCT'n ?rr^«r?t: i 

W’l: i 

■TJr^agrer 2ic^4 i 

f^s4 < 

»Ti%rr ^iiT^cj g?[r ^ f^ncrf^^r: i 

grc^icJTRt f ^ fjTfcfr% ii 

II 

‘‘Tapas or religious penance is supported by the Devas 
and destroyed by tlie Asuras, Gnana or knowledge is thus 
covered by both, S itwi, Reja and Tama are the qualities 
of the Devas and Asuras combined. Satwa belongs to the 
Devas and the other two to the Asuras- The Satwic Mind 
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&nd Budhi are known as fche Devas- Vyakta or finite is 
mortal and Avyakta is immortal. luvolutionary tendency 
isDharma called eternal Bramhan. In the Bheda or analy- 
tical method called KHya-yoga, the One appearing as the 
many is reduced to a few by a general classi fa* cation under 
the heads of Vasus, Rudras &c., and in the end by further 
reduction the real One is perceived. That which produces 
light and knowledge is called TapB,8. The destruction of 
Reja and Tama is its nature. The divine Vishnu known as 
Avyakta is attained by the passionless and the wise by this 
process of meditation. Having known this Hari residing” 
within the Self, there is no more return to this mortal world. 

The Satwie Mind and Budhi are here clearly pointed 
out as representing the Devas; all else reprt^sent the Asuras* 
Tapas is light and knowledge supported by the Devas an<J 
destroyed by the Asuras. We may now {)roceed with the 
text. The Dy va and Asura qualities in man explained be- 
low, tend to influence the Mind and Budhi in two oppsite 
directions. The Dyva should be acquired and encourged 
and the Asura should be destroyed, for the purpose of reli- 
gious advancement. 

srrf^JtT^ i 

»TRcT I 

3T5I5T =arin(Tirrcrw i 

ICTHrq-isJTi^^r trtt l 

^TT ^flf*T5fraisr% i 
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trar ^rcfrr5Tr^f;?2r: 1 

stff^jr^cRji^oT: ^Rmr 3TJi#rsft?Tr: 1 
^Wflif«T5i sFwr^^r^tf^^arr. 1 
^r 5 (fCrc^Tsgc*nftq:a^?^sgr^^; 1 
f%'cTriT7rerr?Tf sr^s^TrPdrgqii^cTT: 1 
^rJTrTWi^iT^JTi ^i^T% r^f^arr: 1 
3Ti5rrTr^5iM^: ^JT^’^T^moiT: 1 
^irffr>Tr^JT5?Tr^f^?rw5^ 1 
??iT^ 555VTfir4 srrc# 1 

f?JT?cflr^f^r Jr 1 

awr JT^tr ffr: ^rf^f^r^Jr =?rqTrJTf^ 1 
fj^dspr? ^tWt ftritsf ^ 55 ^^; 1 

an^isftarJTfRi^ #S'4rfer JT^rr i 

?r^?i 5[r^jrrfJr mf^^r fRiti^irt/tari: 1 
ar^iRviR^rsaTr TTl^arrcRiTT^arr; 1 
$(?r^r: ^rJT^jJrg ’?an% 5i^%sg^ 1 
arrcJTfrtvrrfWm: ^ars^ >T5(itR«^tfJ^r; 1 
zrar?^ 1 

3Tff rt ^55 ^BiJT ^'t'T R #fSran: ) 
irrmciTT^klg srf^-^svjrrjr^: 1 
ctR? fj^ar: ^?ri>g inn^jfTTsi: 1 

f^qij: 3 T^r?RS^rJTrid«%^ qrt^I i 
arrgfr ^ftfsnrnrsTr 3i;jif^ 1 

*rrw:^ ?r^ ^rpRWJrf r%J5: u 
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perepn born with the following Satwic qualities is fit 
to attain to the glories of the gods; fearlessness, purity of mind 
firmness in the yoga for true knowledge, charity, control of 
senses, devotion, religious practict-s, Tapas, absence of 
crookedness*, harmlessness» truthfulness, absence of angeri 
giving with a hearty mind, control of mind, absence of evi] 
telling, mercy towards fellow creatures, absence of covetous- 
ness, tenderness, restraint from bad deeds, steadiness, energy 
forgiveness, boldness, purity, absence of cruelty and pride* 
Religious pretentiousness, conceit, extreme pride, angeri 
talking harsh and ignorance, are the inborn A.sura qualities. 
The DyYA qualities lead to liberati )n and Asura to bondage* 
0, Arjuua! you are born with the former qualities, you need, 
not therefore fear. The created animals in this world pos- 
sess either the Dyva qualities or the Asura qualities, of which 
the former has been told; listen now to the description of the 
latter. The Asura- natured do not understand what ought 
to be done and what ought to be avoided. They are impure, 
irreligious and truthless. They declare that this world is 
false and has no deviae basis. There is no Eswara and 
everything originates through the union of passion. The 
cruel creatures who hold such views through ignorance and 
want of common sense, have originated only for the ruin 
this world. Actuated by strong desires, pride, conceit and 
ignorance, they perform unholy acts. They are beset with 
innumerable thoughts which continue till they die. They 
regard worldly pleasures as the summum-bonum of existence* 
Influenced by lust, anger and greed, they exert their best 
to acquire wealth by unlawful means. Deluded by igno** 
ranee, they always think as follows: ‘This I have now ob- 
tained, that 1 will secure soon. This too is mine and mors 
shall be mine hereafter. One enemy has been already killed 
by me, the rest I shall soon destroy. 1 am the Lord 
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I fttn the lacky, the stron^f the accomplished and the blessed. 
I am rich and belong to high family. There is none equal 
to me, I will perform great religious acts, I will give chari- 
ty, I will enjoy.* Tims confounded by various imaginations, 
environed by ignorance and influenced by worldly desires, 
they soon find their way down into the terrible hell. 
Bloated up by wealth they discourteously flatter themselves* 
They perform for the sake of mere fame religious acts con- 
trary to the rules. These malicious persons suject to the 
influence of pride, greed and anger virtually hate me who am 
seated in their own bodies and in those of others. I ever 
force such cruel irreligious wretches to be born among the 
Jo wer animals especially of highly Asura nature. Having 
taken births among Asura creatures, they keep still going 
down without hopes of reaching me at any time.** 

Having explaiueil in detail the Dyva and Asura qual- 
ties, the origin of the Utter is traced to three principal 
causes namely, Kama or desire* Krodha or anger and Lob ha 
or greed- 

'TIT 1 

^ ^ qrR i 

cRJTTEgreT JIinaT # I 

iric^ n 

^Kama Krodha and Lobha are the three causes for the 
Min of man, and they stand as the three gates leadidg to 
bell* Therefore they should be relinquished by man. A 
man fireed from these, naturally takes to Tapas, yoga and 
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other religious practices leading to libaration, and finally at« 
tains it* But he who acts according to Kama or desire, 
without caring for religious ordinances, secures no good, no 
happiness and no liberation. For discriminating good 
Karma^ from bad ones, the Sastra is the proper authority. 
You should therefore perform good Karinas ordained by the 
Sastra.” 

*Do proper Karma* is the key-note in this Adhyaya aS 
in the whole of the Bhagavat-Gira. The science of Karma-* 
yoga is the serious subject dealt with throughout the sacred 
text- There is no history or geography in this description. 
Karma as explained here includes doing a good act and avoid- 
ing a bad one. The good Karinas produce the Dyva ten* 
dencies and raise man higher, and bad Karmas produce the 
Asura tendenbies which push man down causing hopeless 
births among the lower orders of creation. Man is there* 
fpre seriously warned here against losing his golden op- 
portunity to rise higher in the scale of religious progress. 
If the chances now otTered as a human being are not utilissed 
at once, there is no guarrantee that ho may not have to go 
down and lose them altogether. All procrastinations in this 
direction are extremely unwise and dangerous. 
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ADHYAYA XVII. 

SREDHA.TREYA.VIBHAGA.YOaA. 


This Adhyaya treats of 8redha-treya~vibhaga-yoga* 
Sredha here means the belief in the existence of God and 
the mental attitude consequent on it. In the previous. 
Adhyaya, Arjuna was told that the man*who acta according 
to his desire without carii|g for the ordinances of the Sastrai 
does not secure liberation. 

sr §4 q ’?<f ii 

Arjuna now asks a curious question alluding to tbo 
CornrnoD mistaken practice in the world. 

II 

^ 5rnsn%%5cf5ir ^rs^TTf^ri?: i 

•‘Arjuna asked. O Krishna! tell me whether the posi^ 
tion of those who worship witli Sredha or belief in God but 
without caring for the ordinances of the Sastra, would be 
classed under Satwa, Roja or Tama.” 

Here, the actual worship of God is said to be performed; 
it is therefore ditferent from what was said in the previous 
Adhyaya as no worship was there referred to. The question 
of Arjuna being however too general, it is answered by ex* 
plaining the three-fold classificatioa of Sredha itself. 

II 

%% *Tf ^ I 
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“Sreflha in clanhifietl as Satwic, Hnja'^ic and Tamasic 
according to the inborn nafuro of man Srcdita is origi lat* 
ed in accordaiice with the efTects of previous Kannaa A 
man in facti is formed and recognisod by the nature of his 
Sredha. Those who possesss Satwiv* Sredba worship the 
gods; the Rajasic, worship the Yekshas and Rakshasas; the 
TamasiCi worship the Pretas and Bhutas.*’ 

The Devas are here clearly specified as the objects of 
Satwic worship^ Yekshas and Rakshasas as those of Rajasic 
worship and Pretas and Bhoota-ganas as those of Tamasic^ 
worship. This passive is sure to aftbr<I ample sc )pe for the 
ingenious exercises of the modern enlightened interpreters. 
While dealing with Adhyaya IX, we have alrea<ly noticed 
in detail the Puranic significance of the Dcvin^ Pitris and 
Bhootas. It is necessary to enquire here seriously for the 
exact significance of the technical terms^ the Yekshas and 
the Rakshasas, Tliey are cdearly defined in the following 
passages from the sacred texts which are available for con- 
venient reference. 

5?:r i 

mm I 
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3T¥lT#cnR l^JT #5 % I 

?T^re^ 3r% i 

^sf %srff4Tn% ^ f5r:T??q^ I «. 

^5T % ?T^ ggr^r: a^oi: i 

f^s?R I 

^ ^ %R 'Till ^?rot II 

mg-grrom n 

^‘Bratrha onco created Apa (waters) from water and 
also certain creatures to protect them. Suffering from 
hu^nger ?tnd thirst, the creatures enquired of their creator 
as to wliat they should do. Bramha ordered smiling, to 
protect them. One set of the creatures agreed to pfoteOt 
them being not liungry, the remaining set wanted to eat 
them up through hunger; the former was accordingly styled 
Rakshasas and the latter Yekshas.** 

**Bramha in his hungry mood created some others in 
the dark. These creatures being hungry attempted to take 
the Ambhas (waters). Some of them said they would pro- 
tect the waters. They are known as the Rakshasas, the 
cruel wanderers at niglit. The rest of them in consaltation 
with each other, gladly said they would eat up the waters- 
They are the cruel Yekshas and Guhyakas. The root meanf 
ing of the word Reksh is to preserve or protect and that o. 
Yeksh is to destroy.** 

It must be particularly noticed liere that the quotations 
from two different texts, explain the subject matter exactly 
in the same manner. Two sets of creatures are here describe 
ed, one wishing to preserve the waters and the other to des^ 
troy them. The whole description furnished In regular 
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P^anic style, could. ,not possibly convey any reasona};}!^ 
meaning without a clear knowledge of the ordinary techui* 
calities. There is no exaggeration, no poetical fancy here*^ 
The technical subject is not studied and therefore not under- 
stood, Apa and Ambha generally meaning the waters, 
technically apply here to Karmas and Tushtis, signifying 
the accomplishment of certain results in religious practices 
and the mistaken satisfaction in them without further pro* 
gress. They are described as consisting of nine varieties in 
the Kapila-Sankhya. 

^r^rr ii 

I i ife: i i qRq[ i \ I 

i ?T% 1 1 

“The Tushtis or mistaken satisfactions, are nine iu 
number, four of them are internal and five external referr- 
ing to the five senses. They are named in the Sastras as 
Ambha, Salila, Ogha, Vrishti, Sutama, Parom, Sunetra, 
Narika and Anuthatnambhasika/' 

From the above explanations, we can clearly under- 
stand that the Rakshasas represent those who care for Kar*' 
mas and their effects, or those who protect or preserve them. 
The Yekshas represent those who destroy the Karmas or go 
beyond them as unimportant. The latter are therefore SU' 
perior to the former who are described as creatures of the 
night or darkness, signifying their want of real knowledge. 
Among these two species of creation > the Rakshasas there- 
^bre allude to the human beings who stick on to religiouis 
Karmas and to their transient effects, without undemtandiag^ 
their real object in the progressive scale of demotion. Th# 





‘iT^khbas allude to a higher class of human beings, who 
After perfoiming the Karmaa, leave them and their eftects 
And take to more ''Cieutific and philosophic il pruc^s-ses in 
their devotional practices. Both varieties are therefore liko- 
^Jy'to be found among mankind, n"id it is earnestly believed 
ithat the condemned Rakshasaa at least are still in existence 
Amongst us. They are of course far superior to the genera* 
lity of mankind who are entirely given up to material de- 
The Yekshas and the Rakshasas explained in the 
as the objects of Rajasic worship, convey exactly the 
WbtaB ideas expressed in all other religious texts about them. 
They denote specific conditions of th^ human mind techni- 
ISally explained in the sacred text. All collateral inferences 
based upon the prt*vailiug misinterpretations are therefore 
^uly ridiculous displays of innocent ignorance* We must 
laow proceed With the text. After classifying and explain- 
ing Sredha, similar classifications of food, worship, tapas 
And charity are explained with a view to encourage the 
'Satwic ones and to avoid the Rajasic and Tamasic. 

fsi^r: i 

“Three varieties of food are liked differently by diff- 
erent sorts of people. Yegna, Tapas and charity are also 
l^tnilarly of three kinds. Their distinctions shall be stated 
l^ore.” 

The classification of food is as follows. 

BTrj; i 

f?ir srr^r^r. i 
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^r^^w cTWHi^TH II 

**The Satwic natured have a natural liking for food 
which tendfl to increase strength, pleasure, happiness and 
longivity of life, which contains fatty matter as well as uou>- 
ishing and strengthening stuff. The Rajasic natured have a 
liking for food wliich is saltish, sour, bitter or pungent, hofc^ 
astringent, fat less, and productive of thirst, grief, sorroV|| 
and disease. The Tamasic natured have a liking for fom 
which is cooked longiago, which has lost its essence, 8tinkiag| 
stale, remnant after eating and unholy.” 

It may not be out of place here to draw the particular 
attention of the modern social leforraers to the above pass^ 
age and to requ^^st such of them as may be inclined to res^ 
pect the instructions in the Gita, to be mindful of the asta’*^ 
bliahed principles here stated, in their earnest attempts to 
improve mankind. It most be acknowledged here that the 
sacred text only enunciates general scientific principles with* 
out distinctions of ca*ite and creeti. It would therefore be a 
pity to disregard them on false and irrelevant grounds 
Our religious texts are explicit and unsparing in this matter 
of food basing their arguments always on scientific principles# 
It is therefore improper to criticise them as sectarian <ir 
superstitious. Hollow arguments base I upon apparent con^ 
venience or propriety cannot alter or affect the scientific im** 
portance of the subject. Science permits no vague mn* 
jectures and illogical opinions to medvlld with it. It must be 
treated as science and science only. The following is a quo*- 
tation from Linga Parana on the same point worthy o| 
notice in this connection. 

r ^ ^ 1 1 
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‘‘Parity of miad depends on purity of food and not 
upon Water and soap. Upon purity of mind depends the 
attainment of religious perfection. Therefore the food used 
must be properly scrutinised.” 

Any existing restrictions concerning food could therefore 
be set at nought only on strong scientific grounds. Yegna 
or adoration of God is classified as follows. 

5 ^JTfqiTiq % 31^1. 1 

jr?5rCf5TJT^f|rwq; i 
2Ti( qf^ejcT ii 

“Yegna or worship is satwic when it is performed under 
the firm belief that it is a duty and without a desire for its 
fruits. It is Rajasic when performed through pride and for 
the purpose of obtaining its effects. It is Taraasic when 
performed against the ordinances, without giving food and 
charity and without the required Mantras, 

II 

The Sruti says Yegna means Vishnu or worship of the 
divine essence called Vishnu which pervades everything and 
technically called the Avyakta and the Eswara. The Yeg* 
nas are prescribed for religious devotions for the purpose of 
gradually reaching this Avyakta by slowly getting rid of 
the Vyakta or the gross materiality. Relinquishrnent of 
grdSs desires is naturally therefore the main object of Yeg- 
nas. The destruction of the beastly desires in man is Para- 
nically described as sacrificing the beasts for the pleasure 
and favour of Indra or the pure Individual Soul. This 
simple and sensible description is literally interpreted a| 
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present as the offering of fleshy food to Indra by a pure 
vegetarian Hindu, The simple fact is, that vegetarianism 
and animal food are plain contradictions in terms and in 
conceptioovS * 

I 

qrqt ^ 11 

There are sev.eial varieties of Yegnas described in th6 
sacred literature in the established Puranic style, such m 
Aswa-Medha, Powndarika, Maha-Powndarika &c., which arS^ 
now carelessly misinterpreted and reduced to the most ridi- 
culous and abominable absurdities ever heard of in thi^ 
material world. The limited object and scope of this little 
essay however, prohibit fuller exposition of the mistakes 
here. 

Tapas meaning heat, light and knowledge, is explained 
below in its three-fold classification. 

qm fsr^rfl^T jt^i: 1 
grTWinr ?Tq ^ 3 =^^ i 

^ I 

^R*n;ri?rT^ ?iqt ^ sra. i 

511“^ =^55*15^^: 1 

^Tf'fi^rarr crq: t 

qr ii 

‘‘Physical tapas consists in respecting gods, the twine* 
bprn, the elders and the wise, also in purityi plainne^ 
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charity and harmlessness- Oral tapaa consists in the speech 
which wounds no feelings of others, which is true, pleasing 
and useful, as well as in the stud 3^ of the Vedas. Mental Tapas 
consists in peacefulness of mind, mildness, restraint of 
speech, restraint of mind and purity of attitude. Tapas 
performed with Sredha or faith in God is of three kinds. 
It is Satwic when performed without the desire for its 
fruits* Tapas is Rajasic and transient when it is performed 
with feelings of pride and for the object of gaining fame, 
honor and respect. Tapas is Tamasic when performed with, 
out a definite idea of the act, causing great inconvenience 
and pain to oneself and with the aim of hurting another.” 

Tapas is here classified into physical, mental and oral, 
in addition to the general classification into Satwic, Rajasic 
and Tamasic. Dana or donation is similarly classified into 
three varieties. 

qjsgr^q qr jq; I 

q7q^ =q qRiM i 

q^qqqiqvqsq i 

arqc^qqqurq q^rnmg^rfqq; ii 

“A donation is Satwic when it is made at auspicious 
times, as a matter of duty, to the righteous and learned, 
without expectations of any return for the act. It is Baja- 
when made unwillingly and with hopes of return or 
with desire for its results. It is Tamasic when made at bad 
times, in bad places and to bad persons, with feelings of 
disregard and contempt.” 

It is clear from the above, that charities to be reckoned 
proper and useful, should conform to the general principles 
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laid down here. The proper criterion for testing is liere 
furnished and it is doubtful what percentage of the existing 
ones would fall within the proper use of charities. The 
application and significance of the religious terms Om, Tat 
and Sat are explained below in this connection. 

i 

^ir^q'irw: i 
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“The Bramhan is indicated by the three terms Ora, Tat 
and Sat. The Brarnhins, Vedas and Yegnas are first formed 
by this indication. Therefore, in the performance of or- 
dained Yegnas, tapas and charity, those who meditate upon 
Brarnhan, begin them by uttering Om. Those who seek 
final emancipation use the term Tat while commencing 
Yegnaj tapas and charity which they perform without, any 
desire for their fruits In the happening of a longwishedfor 
event, in the accruing of a religious merit and in important 
religious ceremonies like marriage, the term Sat is used* 
This term is also used to denote the determination to per- 
form Yegna, tapas, charity or any other act pertaining tO 
Bramhan. When any of these is performed without Sredha 
or faith, the act is called AsaU It is of no use here or hero--* 
after,** 
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We see from the above that Bramha-^vadins or gnanis ' 
use the term Om and Mumukahus or those who seek libera- 
tion use the word Tat. The former refers to a higher stage 
Uian the latter? although both the terms indicate the Brara- 
han. The third and the last is Sat, which is used to denote 
that Bramhan is the only real existence underlying all the 
religious acts. When this idea is not prominent in the mind 
of the performer* his act becomes Asat or useless. The 
necessity to ipaintain the thought of Bramhan in the per- 
formance of all the religious acts, is therefore insisted upon. 
It is also declared that all acts merely actuated by the desire 
for material prosperity or heavenly comforts, are religiously 
denounced as Asat. Further* the three syllables above 
noticed pertaining to Bramhan, are said to have formed the 
Vtdas, the Bramhins and the Yegnas. 

The syllable (Jm alludes to the conception of the tota- 
lity of existence and is therefore the highest verbal express 
eion possible to represent the nature of Bramhan. On the 
other hand, Tat or That referring to Bramhan, still indicates 
the existence of a separate Idom or this as opposed to it. 
Bat suggests to a greater extent the existence of Idom or 
this, although it establishes the existence of Bramhan as 
its underlying basis. Thus the three syllables express the 
diflerent degrees in the conception of Bramhan. The des- 
^eription of the Vedas, Bramhins and Yegnas as formed by 
the three syllables, therefore clearly signifies that their im- 
"^portant characteristics allude to their adaptability to attain 
/the Eternal Bramhan. An Yegna is therefore no Yegna if 
^ It is not related as specified here, to the proper means of 
^ti^taiuing the Bramhan. Similarly, the Vedas and the 
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Bramhins could not hold their position if they do not serve 
the object intended. If all the three syllables explained 
above become iaapplicable to the Vedas, Bramhins or Yeg* 
naS) they are inevitably reduced to Asat. 

^ Jinrer I 
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ADHYAYA XVIII. 

SANYASA-YOGA. 


This Adbyaya treats of Moksha-yoga known also as 
Sanyasa-yoga* It virtually contains a summary of all the 
previous Adhyayas and it serves as a special commentary upon 
Adhyayas III and V dealing with Karma and Karma-San- 
yasa respectively. Arjuna enquires the technical difference 
between the terms Sanyaaa and Tj^aga used in the pre- 
vious Adhyayas, as both denote the fact of relinquishment. 
It is explained as follows. 

II 
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3Tiit 'TT^qif^ JT^r^foirq; I 

tr^TF^rf^ g wfot ^ I 

qjfrs^JiJfrfq 5r Trq fjtf^ JTcrsmrqt i 

Or?T?T^?r g t 
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^ fcqi ^i3r?T, ^ ^iipw i 

Jfcqjq R^m f%q^s#T i 
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qi^sTf^T^y qjJT f 5r55 qrgqjsr^ i 
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R^g q;j?Wt^: i 
q^4qvf5^rifr ^ cqmicqfvr^q^ i 
f4?T =q q;4'n: i 

^fc^RrinR &R q g ^r?qif4qr fif^g ii 

“Arjuna said, I wish to know the difference between 
Sanyasa and Tya^a, Sri- Krishna replied thus.” The wise 
understand that abandoning the Karmas classed under Kamya 
Tarieties is Sotnijasa, and that abandoning the fruits of all 
the Karmas perl'onned is Tyaga. Some say that all Kar- 
inas are bad and should be abandoned. Others say that 
Yegna, Dana and T*i[)as should not be abandoned* I shall 
explain to you what is actually meant by Tyaga. It is of 
three kinds. Yegna, Dana and Tapas should be performed 
as they are purifying, nnd ought not to bo abandoned. But^ 
they should only be pr‘r formed without any desire for their 
fruits. The Karmas known as Niyata or Nitya differing 
from Kamya, cannot be abandoned. Abandoning them 
through ignorance is Tainasic Tyaga, Abandoning Karmas 
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on the ground of inconvenience or trouble is Rajasic Tyagcu 
It will never procure the beneficial results of Sauyaaa. The 
performance of Karraas called Nitya» without attachment 
and without desire for their fruits is Sakvic 2'yaga, The 
Kamya-Karmas should not be hated and the Nitya should 
not be longed for. The wise man having no doubts as to 
their real character, is called a Tyagi. One who is not yet 
free from Egoism but still cares for his body, cannot afford 
to abandon all Karmas. Therefore, he who abandons the 
fruits of Karmas performed, is called a Tyagi. The result- 
ing fruits of Karmas are pleasurable, painful and mixed, if 
the performer is not a Tyagi. They do not however apply 
to a Sanyasi.” 

From the above passage, it is clear that all except the 
Gnani who is ever engaged in the meditation of Bramhan, 

; should perform the ordained Karmas without any desire for 
their fruits. The gist of such repeated instructions and 
warnings contained in the sacred text should be clearly 
understood. The Gnani is ever engaged with tiie meditation 
of Bramhan, whereas, others are fully occupied with matters 
which virtually obstruct all possibilities of entering into the 
path leading to liberation. The performance of ordained 
Karmas serves the double purpose of qualifying the worldly 
man for higher religious practices and of removing the 
chances for mischief during the time so occupied. The or- 
dained Karmas if properly understood would be found tQ 
have been prescoribed with the highest scicmtiflc knowledge 
and e:]^perience pertaining to the religious advaucement of 
man as be is phy sically and mentally constituted. 

It is not possible here to go into the details of th^ 
anbjeofc, but it is earnestly hoped that a symapathetic and 
airneat enquiry coupled with the correct knowledge of the 
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‘‘Arjuua saicK I wish to know the difference between 
Sanyasa and Tyaga, Sri- Krishna replied thua,*^ The wise 
understand that abandoning the Karmas classed under Kamya 
Tarietiea is Sxnijasn, and that abandoning the fruits of all 
the Karinas performed is Tyaga, Some say that all Kar- 
mas are bad and should be aban<loned. Others say that 
Yegna, Dana and Tapas should not be abandoned* 1 shall - 
explain to you what is actually meant by Tyaga. It is of 
three kinds. Yt^gna, Dana and Tapas should be performed 
as they are purifying, and ought not to be abandoned. But^v 
they sliould only bo [)erformed without any desire for theilK- 
fruits. The Karmas known as Niyata or Nitya differing 
from Kamya, cannot be abandoned. Abandoning them 
through ignorance is Tamasic Tyaga, Abandoning Karmas"^ 
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on the ground of inconvenience or trouble is Rajasic Tyaqa* 
It will never procure the beneficial results of Sanyasa. The 
performance of Karraas called Nityai without attachment 
and without desire for their fruits is Satwic Tyaga> The 
Kamya-Karraas should not be hated and the Nitya should 
not be longed for- The wise man h£iving no doubts as to 
their real character, is called a Tyagi. One who ia not yet 
free from Egoism but still cares for his body, cannot afford 
to abandon all Karmas. Therefore, he who abandons the 
fruits of Karmas performed, is called a Tyagi. The result- 
ing fruits of Karmas are pleasurable, painful and mixed, if 
the performer is not a Tyagi. They do not however apply 
to a Sanyasi.** 

From the above passage, it is clear that all except the 
Gnani who is ever engaged in the meditation of Brainhan, 
phould perform the ordained Karinas without any desire for 
their fruits. The gist of such repeated instructions an^ 
warnings contained in the sacred text should be clearly 
understood. The Gnani is ever engaged with tlio meditation 
of Bramhan, whereas, others are fully occupied with matters 
which virtually obstruct all possibilities of entering into the 
path leading to liberation. The performance of ordained 
Karmas serves the double purpose of qualifying the worldly 
man for higher religious practices and of removing the 
chances for mischief daring the time so occupied. The or- 
dained Karmas if properly understood would be found tQ 
have been prescoribed with the highest j^ci'3ntiflc knowledge 
land experience pertaining to the religious advancement 
man as be is phy sically and mentally constituted. 

It is not possible here to go into the details of the 
aubjeet, but it is earnestly hoped that a symapathotiq and 
earnest enquiry coupled with the correct knowledge of tfio 
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method of treatment adopted in the sacred literature, Would 
undoubtedly produce an admiration for the extraordinary 
skill and knowledge displayed therein. In the above pas- 
sage as well as in all the religious literature » a general classi- 
fication of Karraas into Karnya and Nitya could be observed, 
the former alluding to Karmas procuring material comforts 
and the latter securing benefit to the real Individual Self. 
The classification of Karmas into Yegna, Tapas and Dana 
repeateadly found in the text conveys the same idea. Yeg- 
na is adoring the Eswara, Tapas is self- purification and 
Dana is charity to others. Yegna and Dana invariably go 
together and constitute the religious and moral acts for the 
benefit of the public one is capable of performing, and they 
naturally fall under Kamya procuring good effects to the 
performer almost in kind. The Nitya referring to self-puri- 
fication secures the necessary qualifications for obtaining real 
knowledge. The Gnani who is ever meditating upon the 
Bramhan and has no time to spare, is not therefore required 
to perform either of these Karmas. If a man is also fully 
engaged in Tapas and in the Nitya variety of Karmas for 
his self-purification, no other Karraas are required of him. 
But if he is only partly occupied with such work, he is en- 
joined to do the Karraas useful to the public and productive 
of good effects. As the good effects accruing to the perform- 
er tend only to increase Sarasara, he is advised to perforin 
them without the desire for their fruits. It necessarily 
follows from these explanations that no religious Karmas 
are ever ordained or even permitted, which would produce 
harm to any living creature. The Pasu-medhas, Aswa- 
medhas and similar religious Yegnas are only described in 
^hePuranic styh^, conveying high abstract ideas of philosophy 
in a concrete form in the religious rituals, with a view to 
familiarise the public with the scientific religious processes 
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to be practised ia fature after acquiring necessary qttalifica* 
tions. It is exactly like the worship of an idol in the plalt^^ 
of the Omnipresent Eswara. The mistake lies in the literal 
interpretation of the subject and sometimes even in omitti^ 
important terms prominently expressed in the texts them- 
selves. The Fasu-bendha meaning a cow*sacrific6 is often 
found performed by sacrificing a sheep instead* The full 
^nomenclature of the ceremony is Niroodha Pasu-bendbAi 
Niroodha, plainly means conventional and even through the 
name of the ceremony a serious warning is given againist 
mistaken cruelty towards living creatures. Again, another 
synonym for this Yegna ia Adhwara meaning harmlessness* 
Pasu-bendha as a religious ceremony has its valuable 
technical significance* Pasu refers to ignorance and also to 
the material world. AH that is visible is Pasu. 

The sacred idea conveyed by the ceremony is the necessity 
to destroy the gross desires for material prosperity and to 
attiain to the Soma-Loka which alludes to the pure region 
of Kshetragna or Jiva seated within the body of man. 
Vide page 31. 

%?n!rtsfr % i 

II 

*«Soma ia the same as the Jiva or Kshetragna seated 
within the body of man.” The Yegnas prescribed if per- 
formed without misunderstanding their real significance! 
would be highly useful to the self as well as to the public. 
But ats they are, it is simply agonising to think of their 
extremely mischievous consequences and deterioration* 
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It has been just noticed in the above quotation from 
this Adhyaya that an ordinary man cannot practically afford 
ijp abandon all Karmas or doings. This is a simple and es* 
tablished physiological and Psychological fact. 

The main object of our religion is therefore to convert 
man^s actions into those useful for religious advancement. 
It must therefore be a serious and scientific task to provide 
the different varieties 6f men with suitable religious Karmas 
which would help them on in their onward courae to final 
emancipation. It will soon be evident beyond a doubt that 
no whimsical or sectarian methods are adopted for the pur-* 
pose, anywhere in our sacred literature. A thoroughly philo* 
sophical and scientific analysis of human acta is most logically 
conducted herei which in itself will fully convince every 
reasonable person, of the most cosmopolitan, permanent and 
unchangable nature of the religious processes prescribed in 
our ancient and holy religion, for the real and eternal welfare 
of man-kind in general. 

Ir i 

i 

^ ^ i 

%fi5r i 

^ fr^^r |5R: i 

3 I 

HR I 

^ ii 

“In the Sankbya philosophy which deals with the end 
of Karinas, five causes are explained which constitute every 
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Karma or act. For all the actions, proper and improper, 
whether they are physical, mental or oral, there must be 
these five causes, namely the body, the doer, the organs of 
sense, the work of the vital air and the divine basis called 
Dy vom which supports all these. Such being the case, he 
who unwisely and ignorantly attributes the Karmas to un- 
connected Atma, does not perceive the truth. Quana or the 
process of knowing, Qneya or the object known and Qnata or 
the knower are the three propelling causes for action. The 
organs of sense as the instruments, Karma the act and Karta 
the doer, are the three supports for action.” Further detail 
classifications and explanations of Qnana, Karma, Karta, 
Budhi* Dhriti and Sukhom or happiness, into Satwa, Reja 
and Tama, are clearly furnished below* 
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f^: ^rr ?rm^ ii 
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arwrraRpit ?i5r =^ i 

qf^wsg^arn I 
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'Tfi:^ gcsw TTSW ^?ra: i 
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R ?r^ af^^rt wr ^ ^ ^ gii: i 
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•*I Shall explain to you how in the Qankhya philosophy, 
|l^na or ordinary knowledge of things, Karma or action 
14 Karta'or dh^r, ar^ diffei%ntly classified ih their relation 
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to the three Qunas. The perception of the eingle, et^p|| 
^nd undivided Atman as pervading all created objects separa^ 
tely seen, is called Satwic Onana, The perception 
different individual souls as residing separately in different 
bodies* is Bajasic Onaim. The adherence to one insignifi- 
cant matter, mistaking it unreasonably as all-important, ie 
called Tamasic Onana, The performance of the Karmae 
known as Nityas, without attachment and anger and with- 
out the desire for their fruits, is called Satwic Karma. 
performance of Karmas, with great inconvenience, with d^#* 
sire for their fruits, and with feelings of pride, is caUe<| 
Bajasic Karma. The performance of Karmas through 
ignorance, disregarding incapacity and without considering 
future consequences, possible losses and harm to others, ii^ 
called Tamasic Karma. When the E^rta or doer acts with 
steadiness and earnestness, with feelings of firmness in suc'* 
cess and failure and without attachment and pride, h^ is 
called Satwic Karta. When the doer is povetous, cruel, 
anholy and unsteady, and acts with worldly attachment and 
desire for the fruits of actions, he is known as Bajasic 
Karta. When the doer is mentally unsteady, ignorant, un* 
mannerly, deceitful, impertinent, lazy, ever-weeping and 
procrastinating, he is known as Tamasic Karta. I shall 
completely explain to you here the threa-fold classsfication 
of Budhi and Dhriti in their relation to the Qunas. Th® 
Budhi or Intellect which clearly perceives the ways to bon- 
dage and liberation, also the proper and improper acts, thp 
dangers and their absence, is called Satwic. The Budhi 
which misunderstands Dharma and Adharma, proper and 
improper acts, is called Bajasic. The Budhi which through 
"ignorance takes Adharma for Dharma and everything elt^ 
Ibc its opposite* is called Tamasic. The Dhriti or Intell^;* 
steadiness which controls by coacentrat€«l nf 
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workings of mind, Prana and the senses, is called Satwio. 
The Dhriti which properly guides and secures Dharma, 
Artha and Kama, with desire for their fruits, is known as 
Majasio. The Dhriti which is incapable of abandoning 
sleep, fear, grief, sorrow and haughtiness is called Tamaaic* 
Listen how Sukhora or happiness is* classified into three 
varieties. That which is pleasurable by practice, that 
which destroys pain and that which is apparently painful 
in the beginning, but produces eternal pleasure at the end 
by purifying the Intellect devoted to the knowledge of 
Bramhan, is called Satwic Sukhom* The apparent pleasure 
which at first originates from the contact of external objects 
of sense and which becomes hateful like poison in the end, 
is called Rajasic. The pleasure, which in the beginning as 
well as during its existence is deluding by creating sleep, 
laziness and intoxication, is Tamasic. There is nothing 
pertaining to the earth or Devas in heaven'that is not affected 
by the three Gunas of Prekriti ” 

A clear and succinct scientific analysis is here presented 
for the eternal benefit of those inclined to the ways of re- 
ligious devotion. The analysis is logically exhaustive and 
leaves no loop-hole for misinterpretation. All acts of 
perversion could be easily discovered in their true colours by 
a mere reference to the above classifications and explana> 
taons of the constituent parts therein particularised. The 
analytical classifications above furnished further disclose 
that no differences of nationality, caste, creed, age or sex^ 
are ever intended to be associated with the highly cosmopo* 
litan and sacred subject. But it would certainly be curiops 
to notice the following apparent classification of castes and ^ 
their duties in this Adhyaya, virtually forming part of the 
analysis itself based as it is upon the distinct characteristics 
of the three Gunas. 
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Ordinarily infcerpretedt thia passage may bo translated 
as follows: 

“The Earmas are prescribed for the Bramhins, Kshetri- 
yas, Vysyaa and Sudras, in accordance with their own 
natures. The Earmas for Bramhins by nature, are men* 
tal quietness, control of the senses, tapas, purity, patience, 
truthfulness, knowledge, discrimination and theism. The 
Eshetriya’s Earmas by nature aret courage, dignity, firm* 
ness, dexterity, fearlessness in fighting, charity and the 
grandeur of a master. Oultivation, cattle-rearing and 
trade similarly belong to the Vysyai and dependent service 
belongs to the Sudra. The performance of one's own Eat'- 
ma leads him to perfection. I shall tell you how one in*- 
terested in his own Earma attains perfection* Ever^tbi^ 





has origiaatod from that which pervades alL Worahippiog 
a by one’s own Karma, man attains perfection. However 
bad one’s own Karma may be, it is more felicitous than 
another’s Karma well performed. The performance of the 
Karmas ordained by nature does not produce evil- All Kar- 
mas in the world are defective like the fire covered with 
smoke, but none should therefore abandon his own Karma 
on that account.” 

The above classification of human beings into four 
castest such as Bramhana, Kshetriya, Vysya and Sudra 
together with the enumeration of their duties, would un- 
doubtedly create much trouble and confusion here, accord- 
ing to the literal interpretations now prevailing. There is 
hardly any reason to presume that a highly philosophical 
treatise like the Bhagavat-Qita dealing with its subject in 
an extremely cosmopolitan and scientific style, should be 
taken to be defining merely the existing caste distinctions in 
India. All else in the text applies to man in general, all 
over tlio world, old and now; and to limit its widest appli- 
cation therefore at the end in this manner and reduce it to a 
dissertation on the vexed question of social and caste dis- 
tinctions in the Indian Peninsula^ would surely be au un- 
^rdonable wrong done to this famous and sacred divipe 
Song* The above verses deserve therefore to be particularly 
noticed and scrutinized. The current interpretation given 
in the translation starts with a confusion of ideas regarding 
the meaning of the term Karma- It is at one time inter- 
{peted as tendency inherent in man on account of hia 
{[^viotis acts, and in some places said to represent dvfty 
OT^ined* Taking the distinction of caste as dependiJ^ 
Upon born tendencies, a Brambin may be easily called a 
Vysya, and a Soodr t may be similarly named any other 
htgher casie. There is evidently a serious logical mistake 
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in this argument I as the tendencies referred to are neither 
definite nor permanent. They change very often in the 
same person which must necessarily change his caste every-t 
time. If the qualities enumerated refer to the dutigs of 
each caste, there is no criterion to determine the caste itself. 
In either case, the interpretation furnished cannot consis- 
tently hold for a Iqng time, ' Besides, it would be extremely 
preposterous to convert the natural tende icy of an indivi- 
dual into his duties towards himself or towards the public* 
Thieving cannot possibly be prescribed as an ordained duty 
of a roguishly inclined person. No principles of law or 
rules of society would permit such a serious blunder* 
Perhaps our sacred and hoary religion has by this time 
been reduced to such disrepute that ridiculous principles 
and theories of the kind may be carelessly attributed to it 
with impunity. Let us here ask a most natural and com- 
mon sense question relating to the four castes mentioned in 
the last Adhyaya of the sacred Gita. What is the authori- 
ty or cogent reason for the application of the terms Bramha> 
l^hetra, Vysya and Soodra, as used particularly in the 
Bhagavat-Gita, to the existing four castes in India? These 
terms are commonly used in various other texts to repre 80 i|t 
different classes of matters, other than the human castes. 
The granite stones suited for making idols are classified into 
these very four divisions, according to their colour, 
wwi m I 

“Tha stones are of white, red, brown and black colours, 
named Bramhana, Kshetra, Vysya and Soodra respectively* 
They should be properly selected and worked for mskil^ 
idols for worship-’* 
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Serpents, trees and several other stuffs are similarly 
claasihed in the Sanskrit texts treating of them. These 
therefore be taken only as alluding to general terms use(^ to 
denote grades of difference. The particular material they 
refer to, must consequently be determined only from the 
context in the text. The contents of the Gita> as far as we 
have examined, could not however justify the present con- 
fused and unsettled interpretation. The whole passage 
will have to be interpreted consistently with the main topic 
in the text. A treatment of Karma-yoga as a preliminary 
process for the attainment of Braraha-vidya, being the real 
subject dealt with in the Bhagavat-Gita, the social distinc- 
tion of caste peculiar to India has no direct application to 
the subject matter in the text. We should not altogether 
forget ourselves at this stage as to where we are. We 
have almost reached the eml of the Bhagavat-Gita em- 
bedded in the great Epic. We have been all along contend- 
ing that the smrei QiU forms part and parcel of the great 
Epic and coul<i not be condeniaed as a later interpolation. 
We have no doubt found by our humble enquiries so far, 
that the Personalities introduced in the Gita are full of 
technical significance as representing specific stages of reli- 
gious progress, without denoting human beings of any 
l^nicuUr period in the early history of India. Those who 
iiave willingly followed our interpretation of the Gita in the 
Paranic method, must have been by this time convinced 
^that the sacred text treats only of Karrna-yoga and that the 
whole of the Maha-Bharata elaborates and explains the same 
in the recognised style of an Itihasa which simple fact, most 
of our learned authorities of the day have no convenient 
leijsure to perceive, 

i 
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Th^ classiflcatiori under reference uudodhtedly refers fcu 
fche different stages of development in the practice of KariTva*^ 
yoga which is the main topic throughout the text. To con- 
found this classification by a literal interpretation with the 
Indijm caste-system, is as absurd as connecting it with the 
varieties of granite stones, serpents or other objects noticed 
above which are similarly classified in the treatises specially 
dealing with them. It would be equally irrelevant and prepos- 
terous to quote the Bhagavat-Giba for establishing or calum- 
nising the existing social distinctions, aud such attempts 
have already brought the Gita as well as the caste system, 
to undeserved disrepute. It must be unhesitatingly conceded 
here, that among the existing Hindu population in India?, 
there are innumerable varieties of caste that are not noticed 
in the above classification and tliat no duties are prescribed 
for them as ordained by nature^ Even granting that the 
sub-varieties are included in the main divisions* how could 
we establish their relevancy to the point in question? HoW 
could we possibly conceive that stitching is the duty of a 
tailor by nature and shaving that of a barber; worse still, 
how could we make up our minds to believe that the tailor 
and the barber would attain salvation or any other kind of 
Sidbi by the very acts of stitching and shaving? The pre* 
vailing interpretation of the following line, therefore, as 
meaning that a man doing the duties of his profession attaitis 
perfection, could not convey any reasonable idea at all. 

# ^ II 

A fqrther interpretation of another couplet noted beloWr 
is to the effect that a man worshipping by kin own professioa||il 
work, the eternal Being from Whom the whole universe 
rig inated, attains prefection. 
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If the Swa- Karma here mentioned denote the profession 
ual work of man ordained by nature, how a cobbler could 
worship God with hb leather and tools and how a barber 
with his razor and hone, cannot be easily imagined. The 
interpretations thus offered pertaining to the caste system by 
refrence to the Gita and other sacred texts in this manner, 
as well as those, furnished in accordance with the whims and 
caprices of those who have not properly enquired into the 
conditions and circumstances under which the social distinc- 
tions arose, are, to say the least, illogical and irrelevant. It 
is however sufficient for our purpose here to note that the 
classification in question, is purely a philosophical one, whose 
significance should be determined and circumscribed by the 
context in the text itself. It is certainly a classification 
admissible within the sphere of Bramha-vidya and Yoga- 
aastra, the real contents of the Bhagavat-Gita as noticed in 
the text itself at the end of each A'lhyaya. The text starts 
with the as.suinption that the Guuas orginate from Swabhava 
and that the Karmas are classified according to the Gunas, 

The term Swabhava is generally understood as denoting 
Prakriti or Nature, the energy inherent in Eswara. But w e 
have found while examining our religious philosophy that 
the creations attributed to this Swabhava of Eswara must 
be associated with the previous Karmas of each individual; 
ride page 69 Volume I. 
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*^Th0 creation, preservation and destruction of the 
Universe cannot be explained as caused by Nature alone, or 
Eswara alone or Karma alone. The individual Karraaa 
should be reckoned together with the laws of Eswara for the 
explanation. This is exactly what is meant by Swabhava 
as explained in the Vedas.” 

It may therefore be safely presumed that the text 
speaks of the work of the individual man in the classifica- 
tion furnished here. The qualities or duties enumerated as 
pertaining to the four castes, are described as Swa-bhava^ja 
or orginating from Swabhava. The meaning of this may 
now be easily explained thus. Swa means the Self or Atma; 
Bhava means meditation and Ja means to orginate. The 
particular class or degree of real knowledge accruing to the 
Yogi by meditation of Atma is refFered to in the classifica- 
tion. None except a Yogi is included in this classification, 
and the whole process of Karma-Yoga is divided into four 
stages or gr ides through which a Yogi has to pass. Th e 
exquisite classification furni?»h0d in the text, Purauically 
explains the extent of the Yogic experienee and attainment 
of the Swabhava, Prakriti or glories of the Purana-Purushar 
namely the Purusha described in the Puranas as Sabda- 
Bramhan, Aparatma, Sakala-nishkala, Saguna-nirguoft^ 
Braraha-Kshetra, Purushothama and Eswara, This logi^i 
classification in the science of Karma -yoga* therefore creates 
no distinctions of caste or nationality and affords no scope or 
opportunity for the ingenious exercises of the modern critics- 
It refers after all, to a simple and innocent subject explained 
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religious devotees prepared to lake to the practice of Karnjia* 
yoga. The lowest step in the scale of Karma-yoga which 
is described as the sphere of the Soodra or the fourth class 
student, is explained thus. 

Parichar^ ia to surround, to take cate of, to hurse, to 
revere. To keep to the proximity of Bramhan or to appro- 
abh the subject with devotion and humility is clearly signi^ 
fied by this lowest step. A Soodra is also generally defihed 
as one eagerly anxious to hear or study, ^F^ffTW \ 

m 9515 ^ ^ - 

the next ascending step is described as the sphere of 
’^^sya and is explained thus. 

Kriah, ia to attract or to draw towards oneself. Go- 
rekshya refers to the control of the senses, Oo mealing the 
senses. Vanijya is the trade or dealing with the Bramhan. 
These belong to the work of a Vysya who enters into the 
real ground, Via meaning to enter. He practically steps 
into the sphere of Bramhan and not simply goes round it 
like a Soodra. The next higher step is described as the 
sphere of a Kshetriya. 

II 

To wage war against the human passions and boldly 
withstand their attacks are the chief works to be performed 
here, somewhat similar to the fighting of a Kshetriya soldier. 
The Eswara-bhava here noticed is a technical idea referring 
to thb Bhava or meditation of Bramhan as the Almighty 
^|fifewairi bbrabinod with the Satwic Maya or glorioua erie^gy* 



Kihetriya is appropriejiely qssd he^e, it allfldea 
iq tbe brave defence againsfi the attacks of inyulnetabl^ 
enemies. ' ’ 

II 

The highest step again is described as the sphere of the 
Bramhana. 

sifN' =5r I 

irw srar^ il 

Gnana, the real knowledge of Brarahan becomes the 
important item here. The trafi&c transactions of the Vysya 
and the severe fighting of the Kshetriya are all passed over. 
All perterbations of the mind have ceased* Everything is 
calm and quiet and nothing is crooked. The ultimate goal 
is visible and enjoyable. The work specified here alludes to 
the Bramha^Karma or direct dealing with the Bramban 
which Arjuna as a Kshetriya is not qualified to undertake 
at present He has to wait and qualify himself for the 
purposei by hard fight in the battle of Kuru-Kshetra and by 
Securing a glorious victory. He has been therefore advi8e4v 
seriously by Sri-Krishna all along to fight out the battle 
boldly. The following verses from this Adhyaya is worth 
special notice on this point. 

i 
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“Actuated by Egoiim, if you determine not to fight, it 
is in vain, because, Prakriti or your Swabhava as a Kshetri* 
ya will compel you to fight. You are bound by your owJl 
Swabhava and by your own Karma* What you do not 
desire to do you will be forced to do. Eswara seated in the 
^hearts of alU induces them by his energy, to act according 
to their own nature, like one seated over a machine keeps it 
goin^ round. Completely submit yourself to this Eswara 
for your liberation. By His blessings? you will obtain peace 
of mind and the eternal region. I have now explained to 
you the extremely secret knowledge worth knowing. Think 
over it fully and then act as you please ** 

We see from the above passage that Arjuna will be 
forced to fight, even if he does not wish for it. The reason 
assigned for this compulsion is the Vasana or tho results of 
the previous Karmas. Unfortunately no descriptions of 
oonscriptional Proclamations are found furnished with-in the 
t^xt. The modern enlightened interpreter with his fossilised 
conceptions of the Maha-Bharata war as having been fought 
out in the wide plains of Delhi, musts naturally feel disappoin- 
ted at this serious omission Taking the text as it is, for 
our humble purpose, we can clearly understand that the 
Puranic statement in the above quotation ’.plainly alludes 
to the principles already explained in verses 43 & 44 of 
Adhyaya VI. 

w. I 

ii 

**He is born with the effects of the intellectual develop- 
ment by yoga practised in the previous births, and now 
exerts with greater energy for the completion of his yoga* 



By thQ effects of his previous practice, he is compelled ttf 
work iu the same direction even though he does not desiti, 
for it* Being eager for real gnana, he soon passes beyond 
the sphere of Sabda-bannhan •” 

This practice of Karma-yoga bv meditating the glories of' 
Sabda-bramhan, in accordance with the qualifications of th^ 
Karma-yogi, is the^war and fighting here alluded to in the 
sacred Upanished called the Bhagavat-Gita which treats 0$ 
Bramha-Vidya and Yoga-Sastra alone from its very bagitj^ 
ning to the end. It is also Puranically described at the 
of each Adhyaya as the Samvada or encounter between Sri-* 
Krishna and Arjuna. Sri-Kri^hna is the Sabda-bramhau 
itselff and Arjuna the Kshetriya warrior is the Nara or 
human being qualified to figlit out the holy battle at Kuru* 
Kshetra. 

JmiJTJTt 5TT#siF^?ITi:q: II 

In the same manner, the technical significance of S'tjm* 
ifarma, mentioned in the Gita, refers to 1 lie acts connected 
with Swa, Self or Atma; and of Siva-^bhava alludes to the 
Bbava, meditation of Swa or Atma, The following lines in 
this Adhyaya which appeared ridiculous according to their 
prevailing literal interpretation, will now regain their origir 
nal sensible meaning as noted below. 

^ ^ fit: I 

fia: ^ i 

^sr^ilan nffift: I 

^ f #5iisftr% I 
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*^Man attains to perfection by being earnest in tha 
performance of K irmas relating to Swa or Atma, I shall 
tell you how one interested in such Swa-Karma ( or Atma- 
Karma) attains to perfection. Every created object has 
originated from this Atma which pervades every thing* 
"Worshipping this Atrna by Swa-Karma ( or Karinas relating 
to itself ) man attains to perfection. However small or low 
this 8wa-dharma,(or work towards this Swa or Atma) 
may be, it is certainly more felicitous than all Para-dhar^ 
ma^8^ ( or works directed towards objects other than the Atma) 
however well they may be performed. No Karmas perform- 
^ in the meditation of AtmaCSioa bhava-niyata) will pro- 
duce evil. No Kiriua connected with the meditation of 
Atma (fSfafeajom or Atma associated with Maya) although 
not of a Superior order (SadosAa) should bo abandoned on 
that account. ” 

Here we have the general principles enunciated for the 
guidance of a Yogi’s legitimate work* all alluding to the 
meditation of the various glories of Atman technically descfib- 
as Sabda-bramhan* ho one of Arjuna’s stamp Puranically 
d^sscribed as belonging to the Kshetriya class, next to the 
Bramhaua, the meditation of Atma here described is specified 
as follows. 

|«r:; fegftr i 

vfrtr?r5t irrJrq-T i 

I 

Eawara-bhava, or the meditatiou of Eewara as almighty* 
ptemipreseut, oinniscient and eternal is the work of the Yogi 
described ae a K^i.aiiya. Tins Eswara seated in the hearts 
<|f induces them to Work according to their acquired 





Vasanas, The meditation of God as combined with 
glorious powers in His relation to the objective world, is 
cribed here for Arjuna. Steady practice in this meditation 
is said to be productive of complete tranquility aud peace of 
mind which necessarily lead to the eternal region of tho 
Lord, This is virtually the ultimate terminus of the tea:h^ 
ings in the Bhagavat~Gita» alluding to the would-be result o| 
a glorious victory in the great battle to be fought at Kuru** 
Kshetra. The fourth stage of the Bramhana of this Karma^ 
yoga is beyond this, after the success in the war. Tho 
character of Arjuna is thus clearly defined here, having been 
placed above the (jnahfications of the technical Soodra apd 
the Vys3^a, and below those of the Bramhana* The exaol 
scope of the Bhaga vat- Gita is also determined here as applw 
cable only to the Kshetriya of Arjuna’s type capable of fighfc* 
ing the battle of Kuru-Kshetra. It is too high even for the 
technical Vysya and Soodra, and too low for the Bmmhana. 
Nowt where is the cotnparision between the Kshetriya of the 
Gitj| and the Kshetriya of the social caste system? A caste 
Bramhin of the modern type has seldom the privilege of 
claiming the status of the Soodra specified in the Gita. The 
description of a I^larraa-yogi in the Bhaga vat Gita is certainl^^ 
not the portraiture of a worldly man in human history* The 
existing caste system in India, constituted as it is, on a 
religious basis, hinges only on principles of lesser importance 
which ought not to be confounded with the higher atmosphere 
of the Karma-yogis. No doubt the stability of each caste 
in the social system depends on the validity of the qualifi*- 
cations prescribed, but they cannot be disposed of with 
indifference and contempt, unless and until the fundamental ^ 
principles on which they are said to be based are convincing/ 
gly proved to be fallaciou*?. It is iiowever a bard fact thrflj 
the system of caste in India is now more downtrodden tha% 
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Hhe castes themselves. In spite of so much talk in fchto ^ys 
itgarding this ancient system in India, it is a matter far 
Iperions doubt, whether the principles underlying it, -are as 
yet properly sifted and correctly understood. All criticisms 
liDuld have been gladly welcomed if they only proceeded 
Mabsequent to the necessary scientific enquiries of its real 
^origin. Mere critici‘?in as such, is no evidence of honest or 
earnest enquiry, nor is it an exhibition of respectable intelli- 
gence. ‘Critics all are ready made,* and they therefore 
inevitably cancel each other and leave nothing behind Worthy 
of serious consideration. 

^ i 

m ^ \ 

g^q qgrqcf jrgvT ^3^ ^=TFcf i 

^ ii 

Sri-Krishna having explained the general principles of 
Earma-yoga so far, and also having particularly pointed out 
to Arjuna his legitimate duty to fight the battle of Kuru- 
^Eshetra as a Yogic Kshetriya, explains at the end of this 
Adbyaya as follows, the practice of gnana-nishta which is 
specified as the legitimate duty of the Yogic Bramhana the 
highest stage in the classification of Kafraa-yoga already 
noticed, 

STTHf m ^ I 

ITRFI q;a I 
^ I 





srffr? ^55 ^ i 

r%4*?: sfTFwr s^^igjSTR i 

S^igcT; 5l^5IRITr JT ?Tt=^f#,;T 1 

?w: ?T% g^g ir5rf%> 55 »t^ q^ig i 
»T^<nJTiTrT»rirRir% ?Tcq?T: i 

?rai t?t cTR^Tt ?IRT fq?!^ cT^ct^g I 

^^JTTRfq ?r^r iTsm^rq-: i 
?T?3?rT^r^^rr^ i 

%crar frtqR'tfor in^ jt?t?:: i 

ifif^RgqTp^^ irra^: »rw i 

8T«T ^xqiTf fRI?t «?ls3If% I 

?rqg9l5T4 ios ^ *1^ ' 

?trsi% 5 w^Tfir ^flcig. i 

nsqjTmR *i5r«^ iRrsft ?tt i 

?RT % sTR^rrJr ir i 

^rlwg. qf^^q^q- ^«>f a3r I 
art car ^tqrqvar Rgi%RTf^ jqi g=a: ii 


‘‘He who relinquishes all Klarmas, controlling the senseei 
and without feelings of desire or attachment, attains the 
knowledge of the eternal Bramhan which is aetionlesa I 
shall briefly tell you how^ one who has secured such know- 
ledge, attains that Bramhan which is the final goal of gnanft* 
One should first secure Satwic Budhi and Dhriti, and 
abandon all attachment to the objects of sense as well as 
desire and anger connected with them* He must thui, 


make his Budhi steady. He should stay in holy plac%<^ipi^'^^^ 
regulate his food. Controlling bjdy, mind and speech 
arbandoning all desires for worldly pleasures^ he shoiild 
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prACii«e Dhy ana-yoga. He should get rid of eo:oism, pride, 
haughtiness, desire, anger and attachmnit. Thus seeuring^ 
tranquility of mind, lie becomes quilitied to medit?ate upon 
Brainhan. Stationing himself in Bramhan and feeling 
cheerful, he wishes for nothing and grieves for nothing. 
Feeling eqii.ally for all, he becomes highly devoted to me 
through Bhakti. By Bliakri he understands my true form. 
Then lie attains me and perceives thit T am all-pervading 
and all-bliss. A man even performing all sorts of Karmas, 
if only depends on me entire!}?’, he will also attain my eternal 
region through ray blessings. Ever depending on me,“ 
resign all vour Karmas to me by thought and ever meditate 
on me with the deternnnation of the Intellect that I am the 
final goal. He who meditates on me passes beyond the 
miseries of this Sarasara, by my favour. If yon therefore 
do not act according to my instructions, on account of 
egoism, you will lose tlie benefit of obtaining liberation. 
shall again tell you a great secret, because you are extremely 
dear to me- I assure you that, if you meditate 6n me, 
worship me, adore rae> you will certainly attain me, because 
you are dear to me. Leaving all Dharmas and Adharrnas, 
resign yourself to mo, the Universal one. I will frre you 
from all sins- Do not be aggrieved on that account ” 

The above instructions allude directly to the fourth and 
the highest stage in the practice of Karma-yoga. It consists 
in the knowledge and meditation of the Lord in fidl glory- 

sr^fi^rf ctrct; ii 

But this practice is reserved for one who has boldly fought' 
the battle of Kuru-K.>hetra and secured complete victory/ 
The yogic Kshetriya has to fight against all human passianfr,;^ 
md subdue them before he can qualify himself for this' 



process prescribed for a yogic Bramhana, to deal with tb© 
Bramhan direct. 

srr^r si^ cr«irar/^ ^ ii 

What is explained here in this Adhyaya on Moksha- 
Sanyasa-yoga, is known >8 Gnana-nishtha and is the last 
philosophical lesson taught to Arjuna at the end of the 
Bhagavat-Gita* It technically alludes to the process of 
eliminating from our minds tjie unphilosophical differentia- 
tion between Kshetriya or Individual Jiva and the Universal 
Eswara and of uniting together the ideas of Tat and Twomi 
the That and the Thou, ihe Narayana and the Nara, the 
Krishna and the Arjuna- This is clearly explained in the 
Suka-rohasya-Upanishat vide page 83. Volume I. 

^ csr^fH: n 

^ flc^r 

3rri% ¥rwt% ^is4 II 

‘‘Jiva is the effect and Eswara the cause- Elimina- 
ting both of them, the Supreme Brainhan is attained. 
There are two meanings for the teriUc* T Worn and Tat, the 
Thou and the That. The one is known as Vachj^artha and 
the other as Lekshyartha. The Vachyartha of Twom ia 
associated with the physical body, senses etc, and that of 
Tat refers to the Almighty Eswara. The Lekshyartlia of 
both Jiva and Eswara is the Supreme Spirit itself, 





aflrfimg ^11 the unimport'int aeces'^ries of time, place etc. tbt 
ultimate conclusion logically arrived at, is the Suprciue 
Bramhan common to both which exists at all time.” 

The qualification for the personal realisation of this 
Supreme Bramhan thus rests in the process of annihilating 
all the obstructive accessories as specified above. This is 
^ Puranically described as the fighting in the Kuru**Kshetra. 
The word Kuru in Sanskrit plainly denotes action, and 
Kshetra denotes the definite range of action which destroys 
all aim vide page 236* Volume I. 

'TtcT^ «T5r ii 

The highest philosophical instruction relating to the 
explanation of the Maha-Vaky«, namely *Tat-twom-*asM 
Thou are That, here noticed at the end of the Bhagaw^l 
Gita»j8 furnished by Sri-Krishna just after He insisiea 
upon the necessity of Arjuna’s fighting the battle - 

li 

The scientific ideas connected with Karma-yoga are 
thus explained throughout the Gita, iu^^efcrict conformity 
with the recognised Puranic style of treatment* We shall 
aoon see still more of this in the same Adbyaya, and it is 
Utterly » useless to hoard up uruiecessary and irrelevant criti- 
cisms on the sacred literature without understanding tfie re^^l 
c^Wacfcer of its very structure. 

In conclusion, Sri-Krishna particularly warns Arjuua 
agaiust communicating His teachings at random to the uu^ 
deserved, and asks him whether he himself understood the 
WllpJd tetfc correctly. 





5St 

^ smrmw ?rmrra i 

JT m=s4 5T ^ qt ^rs»R^ i 

«r "Tw 35t i 

«Tf% JTf^ TO iR^r i 

sr ^ 5iFrP*?g«^ fSt^r^J?: i 

¥r^?Tr 5T f ^ ?TWf52r: gf% i 

3T^r«5r^ ^ ?r fJT «n:| i 

JUTSPT^N ^ »ir%: ( 

«R[IWr5T^JT«I I 

#sfq g^; JrngjTJc3^q^4wrq; i 

^ ’TT’T %?T?rr I 

aoi^ II 

‘‘Absence of tapas or devotion or eagerness to learn, as 
well as positive hatred towards me, are serious disqualifi- 
cations even for hearing this Gita. Whoever teaches this 
to my devotees with devotion towards me, shall surely 
attain me. By so teaching he does pleasing service to me, 
and he is dearest to me among mankind. I am of opinion, 
that whoever studies this samvada or encounter between us 
both, does virtually adore me by Gnana-Yegna. If one 
simply listens to tliis with faith and without malice, libe- 
rated from sins, he will also attain to the holy world. But 
have you listened to the whole of this with concentrated 
thought, and are you now free from all your delusion and 
ignorance?*’ ^ 

Arjuna replied thus. 

?^5i?rr^?jRTs=E3?T i 

nri?T%: ii 

“ O, Krishna! my ignorance has vanished by yout 
favour and I have obtained the memory and real knoWled^ 
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of Atma. My doubts are completely cleared, and I shall aci . 
according to your orders/' 

Arjuna here agrees to fight the battle after learning the 
whole of the Gita, direct from Sri-Krishna. It ie not very 
unlikely that even at this stage of this essay, everything 
explained so far, may be suppressed in one stroke and the 
' prevailing interpretations and the criticisms that naturally 
follow them, may again be presented with greater vengeance. 
We have however, now gone through the whole of the 
Bhagavat- Gita> noting frequently the Puranic significance 
of al most every important matter. If Arjuna’s promise to 
obey the orders of Sri-Krishna, after hearing the scientific 
instructions relating to live religious philosophy of Karma^ 
yoga, would still be understood as his having undertaken to 
fight a battle in Dellii, somewhere near Jama Musjid, wt 
have no other help but to bid good-bye to our learned inter-t 
praters and critics. They do not condescend to look into the 
original cirefully, nor do they recognise the Puranic des- 
criptions of Places, Times and Personalities whose real 
significance is pointed out within the literature itself. It. is 
yet inconceivable how they often refer to internal evidence 
for the application of these three items as relating to the 
ancient history of India. The geography in the Puranas 
and Itihasas places the Bhumi or earth dealt with, in the 
mental region and describes it as subtle ^ Whereas Ihe 
interpreter and critic convert it into physical and gross. 
The Times described in the literature are specified as 
Sookshma and technical, they are converted even without an 
apology into B. Cs and A. Ds. The Personalities described 
are again specified as divine and mental; they are easily 
transformed into human and physical. Whore is now tbe 
. internal evidence so often spoken of, if it is not within the 
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literature itself, and where ia the external evidence at least 
which might justify any such inference or presumption t 
The historical incident relating to our religious literature ia 
not however far to seek. During some recent years in A. D,, 
our sacred religious philosophy w^s for the first time 
mistakenly understood as treating of human history, and 
the interpretations consequent on the mistake naturally 
followed, supplemented subsquently by Western critieisras 
based upon the indigenous misinterpretations. This fact is 
doubtless amply proved by palpable external evidence de- 
manding no further investigation. 

Again* the serious disqualifications which reader even 
the hearing of this sacred Gita unpriveieged, are clearly 
statedin the above verses. They must therefore tell much 
upon the modern interpretations too. The criterion to judge 
of the existence of the necessary qualifications being sufficien- 
tly plain and definite, it is not now difficult to understand 
how far the modern fashionable transactions with this 
sacred text are authorised and practically useful. The 
present generation, steeped as it is in the intense desire for 
material prosperity, can well afford to wait with advantage 
pretty long, before turning its attention to subjects which 
could not prove lucrative. The Bhagavat-Gita after all, ia 
a war song and it has to be loudly sung with arms in hand. 
It is therefore a waste of time, a mere show, a deceit to be 
talking over its cont^mts vvithout being prepared to fight 
the decisive battle at Kuru-Kshotra. The engagement in 
the battle-field is the steady and arduous practice of Karma - 
yoga which has no pretensions to any grand displays worthy 
of attracting the admiration of the worldly-wise and the 
worldly great. But judging however of the value of the 
tuagaificant work of the cirrent civilized century, it might 
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one day have to be repentingly confessed that a bettes' 
portion of hurnia eaergy could have been utilized with 
greater advantage for the real and permanent benefit of 
laankind in the proper direction* 

5^rnt 

sir:%*ir Ji irgirt ?r?crqi ti 

The Bhagavat-Gita closes with the following words 
of Sanjaya addressed to Dhrits-rashtra. 

f5T5 qt^ ^ JTfrciR; i 

Hgi3[fiTJwwr*T|-3 I 

52rRr5t?IT3[Tlif ?iqr^cTti: gSHTI 'RH I 
^(*T ^>rJ9?:r?^rf^^rTr^«i?T?T: i 

?r3T^ • 

s» 

%^rtJT^r: ^ gftf; i 

Jr 5Tf ^ g^r: g^r: I 

‘‘In this manner, I heard the wonderful Samvada or 
discourse between Sn-Kn^hna a id the great Arjuna, which 
produced in me a thrilling sensation. I had the good 
fortune through the blessings of Vysya, to hear the secret and 
sacred yoga, explained directly by Sn-Krishna, the Lord of 
yoga himself. 0 king, I rejoice again and again, thinking 
bver and over about this wonderful and holy discourse 
between Bri-Krishna and Arjuna. I rejoice again and again 
by remembering also the wonderful Viswarupa or the 
glorious form exhibited by the Lord, I assure you that 



BflAa4vA*p-€h[tA. 


glory, victory, virtue and justice shall always be full anf 
firm, wherever Sri-Krishna the Lord of yoga, and Arjuua* 
the great warrior, are found together.** 

In this matter of narration by Sanjaya, several ques* 
(^ions appear to have been raised and variously answered as 
naturally suggested by the mi^staken conception of the 
sacred text as treating of human history. As regards the 
composition itself cff the Bhaga vat- Gita, critics vary in their 
opinions as to whether it was composed by Sanjaya or by 
Sri -Krishna* Some of them declare that it could have been 
only spoken and not written, as writing and printing were 
probably unknown in those days in India OtUers think 
that the Gita is only the production of Sage Vyasa who 
composed the Maha-bharata. Others are not wanting who 
wisii to establish that the Bhagavat-Qita is the later pro- 
duction of some Pandit and an irrelevant and unnecessary 
interpolation into the Maha-bharata, the great Epic. Be- 
sides these doubts regarding the composition, there are 
equally different opinions prevailing about the date of its 
composition. It would be out of place in this small essay 
to discuss these questions in detail, and it is hoped that it 
would be to some extent unnecessary, as the composition of 
the Maha-bharata itself has been noticed in para 5, pages 
18 1 to 197, Volume II, Part L The main object of this 
essay being only to enquire into the real nature of the 
contents of the texts, the following points of Puranic im-* 
portance are here noticed, which the modern interpreters 
and critics have explained only by virtually ignoring them ah 
together. If the Gita is somehow admitted as a valuable au<| 
sacred text even in this enlightened century, it would indeed 
be a pity to pass without even a word of condolence, oVeif 
the following points found mentioned within the textt^ 
Uiemaelves, 





li Th« whole of the Bhagavat-Gita ia taught to 
Arjuha by Sri-Kriahna while in the battle-field of Kuru- 
Kshetra. 

Si. It ia repeated by Sanjaya to Dhritarashbra in his 
Palace, immediately after Sri-Krishna taught the same to 
Arjuna. 

3. The whole of the Bhagavai-Gita forms part of the 
Maha-bharata composed by sage Vyasa. 

4. The Maha-bharata was repeated by Vyaainpayana 
for the first time and long after the wor, in the Sarpa-sacrifioe 
performed by Jenamejaya* 

5- The Maha-bharata containing all the above infor- 
mation was repeated before the Sounakas by Souti, 

6. The whole text containing all the above informa- 
tions in the Maha-bharata, as we possess at presents is 
understood as the production of Vysya himself. 

In stating the above points relating to the composition, 
we have carefully avoided the use of the woid writing^ as 
the term nut found in the text in speaking of the com- 
position. It is probably this very fact that induced the 
modern literati to proclaim that in those days, writing and 
printing were unknown in India. It cannot however be 
denied that we have all seen the Maha-bharata only as a 
book in writing or printing. It has therefore to be ascer- 
tained exactly how and when it was for the first time edm- 
rrtitted to writing. This must surely be a far easier work 
<?£ discovery, for those who have been able to ascertain that 
the text was originally composed, orally probably, in some 
mi\y century B. C. Unfortunately, there is no satisfactory 
information even on this point as yet. We may gladly 
Iteve the subject here to the disposal of the modern pro- 
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fesBional authorities. What does the composition contain^ 
is the only important matter we are anxious to ascertain in 
the interest of our religion. With regard to the question of 
writing, we are somehow able to see with our untrained 
eyes, that every variety of our sacred literature, such as the 
Vedas, the Upanishads, the Puranas and the Itihasas, con^ 
tain ample internal evidence as to the knowledge of writing^ 
stamping, drawing, geometry, algebra, arithmetic etco at 
the time under reference; and we have noticed this fact 
occasionally in this essay. Without further profitless dii*^ 
cussion about this matter, we only contend here* as we have 
been doing all along, that tlie apparently historical incidents 
above noticed connected with the composition and narration 
of the Maha-bharata as well as the Bhagavat-Oita, have all 
their technical significance, closely relating to the real con^ 
tents of the texts themselves. Without them the texts am 
entirely meaningless, although they are now interpreted 
without reference to them; and hence all the present con*^ 
fusion. The facts noticed, absurd as they appear to a lay- 
man, do technically represent the most important points, 
forming as it were, the main ingredients making up the 
very texts. Without Vyasa, Vysampayana, Jenaraejaya 
Southi, Sounaka, Krishna, Arjuna, Sanjaya and Dhrita*^ 
rasbtra, there can be no Maha-bharata, no Bhagavat-Qita* 
They constitute the contents of the chief Sections and 
Obapters of the books. We arc not here going to quarrel 
over the prevailing criticisms, historical, social or archseolo- 
gieal about them, as the subject in its raid character, dx)# 
not admit of any of these methods of investigation. Tilt 
contents of our sacred texts consist only of religious philosophy 
which should be studied and understood by its own metSaodj, 
We shall soon see how Vysya and other personalities 
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toticed, form part and parcel of the contente of the texts 
%8tead of being connected with their composition or narra- 
tion as at present misunderstood. We cannot afford in this 
< 500 nection to repeat here all that is stated about these 
points in different parts of this essay. The whole of the 
Maha-bharata containing about one hundred thousand slo- 
fcas, Puranically describes and explains these very matters 
alone. Consistent with the scope of the Bhagavat*Gita in 
this little essay, we may briefly notice how the explanations 
furnished might be relevant bore with a view to under- 
stand the real gist of the Gita, and we must leave the 
readers to verify them by going through the whole volume 
and the original Mahabharata if they choose, 

a. We have seen that Krishna and Arjuna represent 
Narayana and Nara. Nara denotes the purified individual 
Jiva, and Narayana signifies the divine basis for such Jivas 
in their pristine purity to rest upon. Vide page 366 
Volume I. 

I im » 

II 

** Nara refers to the Jivas as a class? and Ho who is 
liie ayanom or support for them is called Narayana.” 

The Samvada? encounter or union between Narayana 
aud Nara explained in the Gita thus refers directly to the 
process of Karma-yoga. The purified individual souL is 
^Bailed Nara or Arjuna alluding to the devotee qualified to 
l^p^etise this yoga; and Narayana or Krishna is the Lord ur 
"ot the divine basis of this yoga. These two apparent Personali** 
Ptiranicaily described i comprise tho two main halves 
up the Gita. 
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b. Vyasa who is Parauically described as the composer 
of the Qifca and of the M\ha-bhaiata, is also known by 
name of Krishna-dwipayana or Krishna \ of the island* 
This is not far different from the Krishna of Dwaraka. Vyasa 
is also known as an incarnation of Vishnu like Krishna. 

« 

He is called Veda- vyasi because he always analyses 
the Vedas, and the term clearly denotes his official designa^ 
tion* Krishna- dwipayana represents here the very p'rocess of 
BLarma-yoga as distinguished from its very basiSf the 
Krishna of Dwaraka Thus we can now understand that 
Kri8h|)a, Vyasa and Arjuna combined) exhaust the contents 
of the sacred Gita* If we eliminate any one of them, the 
Gita will lose its life and form. 

c. have next to find out the significance of 
Sanjaya’a repeating the Gita to Dhrita-rashtra in his palace* 
This Sanjaya as well as Soota who repeats the Maha-bharata 
and the Puranas to the Sounakas of the Nimisa Forest, are 
described as belonging to tje Soota Cisfce and the subject 
is explained in detail at the end of this Volume, We 
have already noticed the origin of Soota and the Sounakas 
in Part I, Volume II, vide pages 143 to 154. Sanjaya is 
described as the son of Gavalgana alluding to the Gos, 
Indrias or the senses. Sanjaya means victorious and he 
represents in Puranic language the power accruing by 
control of the senses, which is prescribed as an important 
qualification for religious practice, Sanjaya is described 
as being able to see by divine vision everything connecMl 
with the actual battle a^Kurukshetra, He loses this powe^ 
as soon as Duryodhana died at last and the War ended, 
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‘ Sdnjaya said. As soon as your son died in the battle, 
I was overpowered by grief and lost the divine vision 
which I once obtained by tlte favour of sage Vyasa." 
Sanjaya’s function begins with the war and ends with the 
death of Duryodhana. He sees the battle, hears the Gita 
and witnesses the Viswarupa displayed by Sri-Krishna. 
Thus Sanjaya lepresenting the purified senses, experiences 
the Samvada or encounter between Arjuna and Kxishna* 
The blind Uhiita-rashtra has also been explained already’ 
as denoting the ^%Tid internally’ disturbed, being not free 
from the desires for material affairs, although it has com- 
pletely closed its eyes to the external objects. Sanjaya sees 
the Gita and Dhrita rashtra could only hear it* These two 
characters thus definitely fepiescnt two stages in the religi- 
ous qualifications attained. None but a Sanjaya could see 
and preach the Gita, and none below the rank of a Dhrita- 
rashtra is privileged to hear or study the sacred Gita* The 
Puranic descriptions relating to these two characters are 
therefore extremely apt and pertinent. The blind Dhrita* 
rashtra has originated from the great Vyasa or analyser of 
the "Vedas, His blindness denotes the determination to 
avoid external affairs of man. The qualifications to hear 
or study the sacred Gita thus commences with this blind- 
ness. No more than a microscopic minority among the 
present generation could therefore hope to have their names 
entered in the list of students qualified for the study of the 
sacred Bhagavat-Gita* 
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d. We must now turn to Vysampayana and Jenatne* 
jaya in the Sarpa-aatra, We have already noticed the 
significance of this Sarpa-satra and of these two characters 
vide pages 190 to 196 Part I Volume II • Vysampayana 
denotes the Intdlectual clearness and brightness attained 
by tapas, which could enlighten the Individual Jiva named 
Jenainojaya, and represjnts a much higher stage than 
Sanjaya master of Hie Senses. Similarly, Jenainejaya who 
sacrificed the Sarpas or destroyed the fickleness of Mind? 
alludes to higher qualifications than those of a Dhrita* 
rashtra. Vysampayana is therefore described as having 
narrated the whole of the Maha~bharata to Jenamejaya^ 
whereas Sanjaya narrated only the war news and the 
Bhagavat'Gita to Dhrlta-rashtra* The whole of the Maha- 
bharata is thus meant only for the study of those who have 
performed the Sar pa-sacrifice. Fickleness of Mind is a 
serious disqualification for the study of the Maha-bharata 
as a whole* 

e. We must again turn to Soota and the Sounakas 
of the Nimisa Forest already noticed here. Sjota or Souti 
means a charioteer and he is describerl as having originated 
from the sacrificial fire of Brihaspati in Heaven while it 
was polluted by Indra’s touching it» Vide page 144 
Volume II, 

i 

II 

^ Puranically, he represents the purified Intellect quali- 
fied to deal with Bramha-Kshetrom or Saguna-Brarnhau* 
The Sounakas reprevsent the Mind completely purified trojn 
a|l its dross, and its sacred region is cUleJ the Nimis^ 
Forest where the wheel of^Mind and Dharma fell and gat 
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jd^ttoyed. Soota is described as narrating to the Sounakas 
only the Maha bharata l)ut also every one of the*^ 
Pttmnas and Upa-Puranas. The teacher and the taught 
are therefore superior to those mentioned before. The 
geography of Nirnisa puranically described as the region 
^bere successive Bramhas perform a sacrifice for a thousand 
^ears before they create the Lokasi must inevitably set 
aside all the modern topographical identifications of Furanie 
localities, vide page i47 Volume 11 Part L 

g^r i 

€5r ft II 
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The above observations gathered from within the texts 
themselves, furnish us with completely satisfactory, serious 
and useful informations in the interest of our ancient 
religion, without having to eliminate any one of the items 
Ordinarly criticised as irrelevant or interpolated. We mQSt 
now close our enquiiies here, regarditjg the real significance 
of the sacred Bhagavat-Gita. In spite of the varying and 
contradictory interpretations prevailing in abundance, 
occasionally supplemented by critici'sins undoubtedly un- 
favourable even to the reputation and safety of its holy 
contents, we may now congratulate ourselves that we have 
been able to pick up from the midst of the existing confu- 
l»lons and dangers, enough of useful matter for our humble 
l^urpoae of religious advancement* We may also respect- 
fully assure our venerable interpreters and critics that it m 
never the object of our humble attempt here made, t# 
Interfere with their views or to criticise their labours, and 
our greatful thanks are earnestly offered for what6ve>< 
have done hitherto in the matter of enquiry in the field- 





Before we conclude, we note here the beneficial res^lK^ 
accruing from' the practice of Gita as pointed out in thtf 
foliowing passage from the Varaha*Purana. 

^0^0=^ II 

jjT^ 1 5t*Tl II 

II 

SfR5^ 1 

?r g^: € i 

DfrTtqifiiqrqif^ »ftm^?n5T ii 

51 5qf5ct *ifa!?l?®RTgq?t ii 

Dhara or Bhumi a:^ked. **0 Lord, kindly tell me how 
unflinching devotion towards God nay be secured so lon^ 
as man is subject to the miseries of this worldly life/* 
Vishnu said. one practues the Gita, he will not be 
affected by the efilcts of the Karmas performed by him iij 
his worldly life* He will Kon become happy and get 
liberated. If one wed upon the Gita he will remain 
unaffected by sins, like water on a lotus leaf ” 

Vishnu as an incarnation as Varaha or Boar is said to 
have explained to Dhara or earth the beneficial effects oi 
practising this Bhagavat-Gita According to the moderu 
misapplied method of critichm which attempts to establish^ 
the Bhagavat-Gita as a later interpolation in the Maha- 
lAarata, the above passage must not only share the same^ 
fate of being condemned as a still later interpolation, bilt 
must also be pronounced to be an extremely glaring fact 
anachronism. But let us rest contented with our htlmtj|||; 
and prescribed method for the interpretation of our 
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Saorfed literature, without being led astray by the dark 
i&adows of enlightenment and civilization. 

^Ct ?7n>Tc5f^ i 

^if^r ^nnr?^s^«r5fl 
?Tr% ?T 5 ^ rfJT; II 
eff^R JZfTI% 

tqjTTR [%qq^ II 


16. THE FALL OF BHISHIVIAe 



In this important Bhiahma-Parva of the Maba-bharata^ 
the famous Bha^avat-Gita has been just gone through, and 
we have found to our satisfaction that the various charac 
ters introduced in the Maha-bharata story are also relevaa« 
tly and significantly connected with the sacred teachings of 
tbe Bhaga vat Gita. Wo may theiefore now proceed with 
the assurance that niether the Maha-bharata nor the 
Bhagavat-Gita treats of the human history of ancient 
India, and also with the firm belief that the latter forms 
part nd parcel of the former, instead of being an irrelevant 
interpolation of a later date, as often criticised at present 
without a correct knowledge of the contents of either. 
The sacred Gita is surely introduced at a proper stage in the 
great Epic and described as preached by Sri-Krishna to 
l^rjuna, just befpro the commencement of the battle, The 
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trne nature of the battle to be fought, the exact charadlef ' 
of the enemies to be overcome, the proper preparations 
be made for the attack, the actual work to be done and the 
diflSculties to be undergone, in connection with the ensuing 
Maha-bbarata war, are elaborately explained within the 
eighteen Adhyayas of the Bl^agavat-Gita* The Gita is thus 
the necessary introduction to the Maha-bharata to all that 
follows from the Bhishma-Parva upwards. One could 
therefore naturally expect a practical explanation of tho' 
whole of the sacred Gita, in the subsequent Parvas of th^ 
great Epic. We shall see as we proceed, how far the 
Puranic interpretation we have been fast sticking on to, 
completely on the authority of the sacred literature itself| 
conveys the exact scientiiSc ideas of the original authors of 
the texts. At the same time we shall also notice how faf 
the current persistent interpretation of everything sacred an 
human and unholy, is irrelevant and detrimental to the trm 
interest of our hoary religion. It is indeed high time that 
wo wake up from this stupifying lethargy and begin to 
recognise the immeasurable value of our rich legacy which 
is fortunately still within our own possession. 

We should now take leave of the Gita and proceed 
the war, the contending parties probably Waiting too long 
for Arjuna and Sri-Krishna- 

The remaining portion of the Bhisbma-parva given 
detailed accounts of the 6ghting at Kuru-Kshetra during tht; 
first ten days of the war, at the end of which the great 
Bhishma fell- He is described as having been defeated hy 
Sikhandi, assisted by Arjuna^ After his fall, Bhishma fe 





^Id to have prolonged his life for some time, lying on a bed 
of arrows in the battle-field itself. His fall took place in 
Uie Dekshinayana and he waited to breath his last till the 
advent of the Uttarayana. The following descriptions in 
the text connected with these incidents may be interesting 
and instructive. 

cTcfrsr^rgFcRf ; i 

ST TTf^ ^5^ I 

TT^f% Trllt % I 

Tri^ i 

^ scT^ 53^^ I 

?|T fr 3:5^4 I 

^ ^nrsr: 1 

f^r?sr>^ TTm^fw; 1 

^«irsiT^w # trsrrcSTt^ TTflWcr: 1 
slr^TTTT 1 

Tit TftTiigT# fR 5r4lr pq; 11 

“Bishrna told the Pandavas that as long as he was 
alive, they could not expect victory. If Sikhandi who 
was originally born a woman is made to stand before 
him in the battle, he would decline to fight seeing 

his flagstaff ^d.8amW]9a*. Arjuna at that time may attack 
liim and cause his fall” — 

Here, the words Parshata and Sikhaudi are synonym* 
ons and significant, so also the term Asamkalpa. The 
fhBowing gives the description of his fall* 

Ti qqRi TTfRTri^g^jTgqT^qq:. 1 

ftipae: %5: 1 

'f!Nt q Til?# ^rTTlI; THTT??i; I 
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*rl«rRT g^»T»l i 

T«iRswl%^ ^ »nf : ^>Tn%sraL i 

^ 'tntswrg^^: ^ n\m i 

sTPri^ ^ S«Ti^ f^r ^JRnr: i 

5CT »i5icm nifq: ?i4^fr^?rf ^K: i 

sBis^'r ^<5^rsT: ^siH 5f%orR% I 

i g ’ gT W Pr ^ T f^g q^ i 

»i^r f|JT^ci: gfrr i 
^isr^iuTr^ cf^r 1 1 
?r?t^ af^ ^ I 

^^rr^tfW?5«T afp?r5r i 

»ft«*r: ^«r JT^TWI ^ 53 ^ ^?«TRI[ ?n%irFi^ I 
5c3^ af^^r f^rt ^®rrafVrd ^^«i. 1 
?TR8nft3r?cTa#r ^rri: »i??Tr ^ 1 

9Tr(^ <??T^ a5Tf% 1 
’TfJRnfJr ^ (E«rRaRf»?p% 3 ^?h*I. i 
^^>T wa 3irf^^ 5?n: a^fir a; 1 

'ta alraareaia sft^aia: • 
araa; ^f^aaalr »jftari3t i^alaaa: 11 

^^Bhishma fell from his car and kid himself on a bed 
of arrows without touching the ground and appeared quite 
a divine figure* It was Deksbinayana at the time and a 
heavenly voice questioned how this happened, to whieh 
Bhishma replied that he would prolong his life till the 
edvent of the Uttarayana. Qanga his mother^ in theme^^^ 
whilci sent Maharsbis in the form of Hamsas to ash IM 
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the same question and repeated the same answer. The 
Hamsas then left in the southern direction. Bhishmih 
repeating the Mahopanishad and practifeing yoga waited for 
the proper time.’* 

Every intelligent and unprejudiced reader interested in 
the subject could easily infer from the above passage that 
the descriptions furnished do not concern ordinary incidents 
in human history; nor are they fabulous and incoherent 
statements put forward with a view to deception. Elimi- 
nation of such portions of the text altogether while explain^ 
ing the Maha-bharata is therefore extremely unscienbiio. 
Now, what is an Asamkalpa flag-staff.? What is a bed of 
arrows, what ia heavenly voice, who are the Maharishis || 
the disguise of Hamsas, who is Qanga the mother of 
Bhiahma, what is yoga and Mahopanishad here mentioned? 
Without a reasonable explanation for these important’ 
statments what respect can be commanded by a vague 
hollow interpretation bluntly offered? What better expla** 
nation is now available than that Bhishma an old warrior 
of the Lunar Dynasty fought and died in the battle at 
Delhi about five thousand years ago? Without any 
presumptuous confidence on our part to be able to furnish 
complete explanations on the 8ubject> but only being 
strengthened by the little information we haVe been able to 
gather by this time, we could boldly and rightly challenge 
those who would pretend to explain by shutting their eyes 
to the facts mentioned above. Bbishma is specially said to 
be invulnerable except by Arjuna and Sri-Krishna. 

ST nt i 

fwinJtritmnrcqioffqrrjr srsra-sira: ii 

He would lay down his arms before Sikhandi with his 
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Sikhandi is mentioned as the son of the ruler of 
PanQbalfi^i and Panchalom has been found to represent the 
Sastras as a whole. Bhishraa has been aVeady noticed as 
representing Bhakti or devotion which necessitates Samkalpai 
or some object for the devotion and the exercise of menta| 
functions. The Aaamkalpa is a higher stage where Bhishma^ 
as such must succumb, and therefore described as fallen in 
battle seeing the AsamkalpoL flag-staff of Sikhandi. The 
devotion represented by Bliishmi extends to the very 
brim of the Karma-kanda which is signiBed by the advent 
of the Maharishia in the from of Hamsas as messengers 
f|om G anga and by their return in a southern direction 
The remaining portion ot Bhishma^s existence lying on th# 
bed of arrows ( arrows meaning life-breath ) alludes to the 
practice of yoga, which even the greatest Bhakta or devotee 
has to perform to pass to the Uttarayana or Deva-yana, 
the fall of Bhishma occurring in tUe Dekshinayana or Pitri- 
yana. These are however serious and important matters 
demanding the careful coesideration of the Yogis* It would 
therefore have been well if only they were left unmolested 
by the ingenions interpretjitions of the modern lay-man* 
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IT. Drona and his Padma-Vyuha. The fall of the 
■great Bhishma is followed by the death of equally the ^eat 
Drona and it is detailed in the Drona ‘parva. His origin 
has been noticed in the Adi-Parva as follows. 

WTcT I 

“Drona born of Bharadwaja without a mother is the 
effect of the Rishi's great tapas and is a partial) incarnation of 
Brihaspati the Deva-guru-’* 

I Bharadwaja thus refers to a prooees of 
sating oneself from ruin. In the Parva under reference, 
Drona thus expresses his own capacities. 

:^rf3r i 

Sr w g^r »T^M«i^;rf|rfST: i 
^^?gRt ?r^1srhTfSr«2in% <nos«rr5f i 
<TT5[^ ^ 5f^«Sr SBq^ I 
W^TRk qtf I 

IpqTk JTRHini, I 

ST JTt ^rkfSM^cT 5f^cir: II 

“I have learned the Vedas with their six angas as well 
as Menu’s Political science. I understand the use of the 
arrow called Triambaka and of many other arrows. Ai 





this I shfifcU 0^ in battle and destroy the Somakas,"* *1® 
Pandavas dare not meat me cheerfully in battle. 
Parshata 1 decline to kill in the fight. He is created expreli^ 
ly for the purpose of bringing about my death.” 

Several of the terms used here dem md careful exaiai^ 
nation. Drona as Bharudwaja’s son points to his work; 
the Karma-Kanda. As a practical incarnation of 
pathi* the intellectual development in that direction,')^ 
alluded to Brihaspati is described in the Santi-parva thUK*ii*» 

**Brihat, Bramha and Mahat or Intelligence air^ 
synonymous terms and Brihaspati is one possessing th0$ 
capacities.’* 

<‘The Head is the Drona vessel** 

We here clearly obtain the distinctive characteristil 
difference between the great Bhishma and the great Drotif 
of the Maha-bharata war. The development of the Heai^ 
and that of the Head are illustrated by these two cbaraetCfi^ 
The former is.represented as a veteran Kshetriya and tb| 
latter as a Bramhana on account of his intellectual superS^A 
rity» Drona i^ learned in the Vedas and their angas. 
knowledge of the Artha-Sastra of Manu is somewhat techi^l 
cal* The Arthas refer to the five objects of the seni^ 
namely Sabda, Sparsa, Roopa? Resa and Qendha. MaA 
refers to Mind. The control of the Indrias by the Miu<t « 
the process specified. Drona expresses his incapacity tditf 
Dbrisbtadyumna son of Drupada who he admits is snejaskf 
bom to kill hm^ 
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^OD^irishtadyumna is the partial incarnation of FireO|? 
knowledge.” 

^ Drona representing the study of the Vedas, control of 
the senses and development of the intellect, yields at last to 
real knowledge or gnana. He is however the common 
preceptor of both the Kurus and the Pandavas until his 
death in the battle. Like Bhishma> he is ever inclined at heart 
in favour of the Pandavas, but generally sides with the 
Korus. This discloses the natural tendency in man, in 
spite of high devotional emotions and intellectual attain- 
ments, to side more with evil than with good, although the 
inistake is felt at heart. Besides these interesting and 
U^telligent instructions that could be gathered from the 
general outline of the stories, there is no doubt, that a good 
deal of technically important and serious matter is detailed 
here which could be elicited only by better scholars. It is 
aurely a pity that our modern Sanskrit Pandits, not only 
(inline to Lv^ar us with the really valuable informations 
to) also virtually deny us by their positive misinterpreta* 
tioBS the privilege and opportunity of obtaining them from 
#}ier sources. Citing the text as authority, curiously 
anough, the}' might think of drawing far-fetched and irre- 
toant inferences from the story, such as establishing the 
l^ht of a Brahmin to take up arms without losing his caste, 
illiiey hardly feel the necessity to enquire who is here techni- 
cally a Brahmin and what is a caste. They seem to be some- 
«|g0W convinced that some religious authority like the Maha. 
or any other text should be pitched upon to justify 
generally acknowledged to be objectionable. At the 
ticnci they forget that in most cases the authority 
l^riftbly sought to justify some wrong after it is 
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Tbo sacred texts dealiiag with serious religious iuatters« ai:4 
after all ma<ie the ultimate refuge for human mis-chief of 
wickedness. 

Besides the death of Drona, the deaths of Abhimanyu 
and Jayadretha are the incidents chiefly detailed in thie^ 
Drona-Parva. But the destruction of most of the impor^^ 
taut characters on .either side took place before Droua*|l 
death; such as the deaths of Viratai Drupada Qhatotkacha,, 
most the of Kurus etc, 

'St i 
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The fall of the Great Drona-acharya is naturally pre^> 
ceded by all those subservient to him. To begin *with the 
story in the Parva under reference, Drona was installed Ijy 
Duryodhana as the commander -in-chief of all his army con- 
sisting of Eleven Akshohinis, soon after the fall of tbi 
Great Bbishma* 

Irsj JTitm: sg: i 

=q q^nn: i 

mnr: sr%5^ qwqifjtq || 

Drona having accepted the command, made a speoiftU^ 
Btft^ftgio arrangement of the whole army, known as Bi4esa*' 
vynh% by which the position of the Kurus became iavu]ipw«*^ 
able^ The following gives its description. 
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JTfRTsr 5n5*r i 

®cn^«q«rr: frl i 

TOpr^^r: ef ^ r?frf^»ijr>n: < 
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'^spria^iSi^f: ^i^Ri^r: i 

sig% a??r ii 


** All the Rajahs were placed in the form of a lotos, 
(^e younger prmces were arranged like its filaments with 
Doryodhana as the pericarp in the centre. All of theta 
wore rich ornaments and thin and scarlet clothing and held 
Boarlet flags. And Drona commanded in front of all.*’ 


This arrangement of the army was recognised as no* 
breakable except by Arjona, Krishna, Pradyomna or 4^%^ 
lipanyu. Yodbishtira while he saw the army, th#re|(ise 
ftt^Esd Abhimanyu close by, to take up the lead for its Mw* 
Irtrwtion. 

5r Jr? i 

c? «n#Tt ?i 5*^ ?r fJr5=^rc5rf5r tj? ?t i 
*r?f?r^ w4l jfttrrgt i 
arfiTJp# ?? ?n?r ?i% c?t ? r g» T |fe i 
^rw? « 


Xd* The fall of Abhimanyu. Abhimanyu broke opea 
the Vyuhatuid destroyed a large army, but was at last killed^ 
by tits saemies and obtained Indra's Loka. 



iiM 

^i#T€*i: gfn ii 

Here we have a little bit. of a story demancKng WHBfl 
confederation. Vyuha means a peculiar arrangement of 
eeasee, and Padma in Yogic and Tantric language tetam ita 
the Chakras or plexus- The instruction conveyed no d'c^lfj^ 
is thia Having the senses conaolidatod and arrange# 
some prescribed manner, they have to be attacked by 
technical Abhimanyu who succeeds in doing great ^voB^’ 
although defeated and killed at last. A reference to tiw 
gigniScance of Abhimanyu is sure to give us clearer ezplaUa* 
tion. 

^ sreriT^rJi; i 

gcfisH^cf I 

5rn i 

ft ff: 3rg^:t'JiT ftrat ww: i 

?T^ ?r ^ ^sjT^^rftr t t 

ar^jf g?wr^r gtqrsjrft i 

=^5K5^f gnr^t^i g^i i 

ftjcFR 15151^1^ ^ gcf: i 

511^ ^ T^=^R«2ira I 

3tr^ =^g«rfi!T | 

>cR[5rst Jrf% I 
g?r: i 

lT?B 3^ I 1 

^ g II 

II 
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‘‘Abhiinan^Mi the son of Ariuna is an incarnation of 

' ' ( ' ? i '* 1 

son of Soma or Moon. Soma addressing the Devas 
lie feQurcfjnot spare -th-e services of his beloved son 
tinie. In his sixteenth year the great battle 
w^aj^ld| take, place and he would destroy a foarth portion of 
tl^^ enemies^' breaking, qpen the Chakra-vyuha within a few 
hqu^rsin the (la3^^ ^Before evening he would return to Soma 
leaving a single sou to continue the line of Bharata.*’ 

. ^ho is Soma and who is Varcha his sun that fights the 
battle, destroys the enenaies in the Chakra-vyaha and return® 
to his father^ Wlia't is the meaning of his incarnating ae 
thp sou of Arjuua and nephew of Sri- Krishna? Why does 
he leave a single son to jiroloiig the Bharata dynasty at the 
destruction of the wliole family? To these reasonable 
querrics, have we any respectable answers from our vene- 
able interpreters to satisfy our natural cariosity? Leaving 
these important items from the story, how could the mere 
fighting and dying of a warrior become a sacred story fit to 
be repeatedly rea l on religions occasions? Where does the 
peculiar religious efficac}" come from, in reading the des- 
criptions of Indian battles and of the deaths of Indian 
warriors? On what grounds, is the sanctity claimed for the 
narration of this war and its details? 

Several technical meanings of the term Soma as used 
in these texts have been given m the preceding chaptersi 
excepting the ordinary meaning of it as referring to the 
moon, which could be easily obtained from any Sanskrit 
dictionary or Sanskrit pandit. The following is a descrip- 
tion of Soma as found in the Varaha-purana, which is sure 
to startle an average paudit and irritate a modern critic. 

ewr I 
I : q-c; i 
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?r' ^JTif Tpcfs^y I 

5 mrzrt a^f^rq: i 
cf^ gacri- -i 

55?^^ ^q-(T r%^?rr ^I 5 [i I 

cT^t^r ira^r'TT ?Ji^: 1 

5rfrT sfi^: qr5fm^7 rtt^ sfg: u 

Without attempt! nfy to explain the whole passage, 
which will bo an unnecessary digression, it may be simply 
noted hare that Soma stands for Kshetragna or Jiva, the 
product of Amrita-mathana or churning <d‘ tlie ocean. His 
son is Sowmya, Budha or Budhi, Intellect, which is described 
as Varcha and Abhimanyu in the Maha-bharata. The 
name Abhimanyu alludes to the Manana or philosophical 
meditation of the Intellect, and the sixteen years of his age 
point to the sixteen faculties enumerated in the category of 
philosophical analysis. The battle at Kuru-Kshetra is thus 
an inevitable necessity when Ahliimanyu attains to the 
sixteenth year of liis age b03^ond wliieh ho cannot live* 
Abhimanana or meditation of the Self with the help of the 
Satwic B^idhi ends here with the battle of Kurii-Kshetra. 
The Puranic description given in tlio text is thus most 
interesting and instructive in the eyes of those who care to 
understand its moaning. 

The Padma-vyuha of Droua made up of the Eleven 
Akshohinis of the Kurus is a similar Puranic description. 
The eleven AkshohinivS refer to the Meven Indrias( the ten 
senses and the Mind ). Tiie combined attack of all tlieso 
has to be met by Abhimanyu, the son of Arjuna by 
Subhadra, Sister of Sri^Krishna, The name Subhadra 
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meaning propitious and praiseworthy is sufficiently technical 
in itself. The signiticaitce of Drona’s leading the army of 
the Kurus will become clearer as we proceed. 


le. The fall of Jayadretha. When the news of 
Abhimanyu’s death reached Arjuna he felt greatly grieved, 
and at last became enraged towards Jayadretha who was 
primarily the cause of his son*s death. He therefore publicly 
took an oath that he would kill Jayadretha before sun-set 
or die himself in fire if he failed therein. 

crrit Ig \ 

II 

Having understood the determination of Arjuna to 
destroy Jayadretha before siui-setj rhe Kurus kept him 
concealed in the midst of his army* Arjuna liowever grew 
desparate when the evening approached. Sri-Krishna, the 
Lord of Yoga then covered the sun with his chakra and 
created Tamas or darkness hy the power of yoga. 

Jayadratha, finding it was dark, peeped through the 
army, and Arjuna severed his head from the body by his 
arrow. When the head was about to fall on the ground , 
Sri-Knshna warned him against dropping it on the 
ground and within the precincts of Sarnantlia-panchaka. 
Jayadratha*a father named Vridha-Ksheira having cursed 
that the head of the enemy who kills his son and 
drops the head on the ground, will be broken to pieces. 
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Jayadratha’s head was therefore dropped in the hands of 
his own father who was performing penance outside the 
limits of Samantha- panchaka. The old father unknowingly 
threw it down and died himself. Arjuna thus fulfilled his oath 
and both the Sindhu Raja and his father were destroyed* 

?n^Tf^frr amitr nfaft c^^rr i 

'TT'Tt II 

Vridha-Kshetra means old Kshetra and Kshetra denotes 
form or materiality* All the vasanas of the acts in the 
previous lives of man get consolidated and make their 
appearance in the form of stroijg material tendencies. His 
son Sindhu-Rajah or king of the ocean named Jayadretha 
signifies his sway over the ocean of Samsara or worldly 
life. He was careful I}' concealed and safely preserved by 
the Kurus within the Padma or chakra-vyuha. The des- 
truction of tliGvse two characters is thus a preliminary step 
for the accomplisiunent of the fall of iJrona* Sri-Krishna 
temporarily veiling the sun with his chakra or disc has also 
its instructive significance to a yogii as it is clearly described 
in the text as an act of yoga. 

?TTni fR: ii 

Any how> the incidents just detailed could not be ex- 
plained away as ordinarily possible in the course of human 
affairs. 


20 . The fall of Drona. The latter part of the 
Drona-parva narrates the fall of Drona* When he fell 
21,000 deadbodies without heads rose from the battle-field* 
This is surely some yogic incident referring to the breath* 

cq«r cr^r vim I 



560 


Dbona-Pahva. 


Dbrishta-dyumna is said to have cat off the head of 
Drona only after he virtually passed away to the higher 
regions by his Yoga. The description given in the text is ' 
worth noting, 

n 

*TlKFr =q I 

3t»t 4 i 

tfwrfa tror ^TN?Tarft«Tcr: I 

3 fmtTR«rR ir^T^qr: i 

S^rw 3r>Tw arq; i 

r$r^cqg?Ti»T f^¥qt???T«narT: i 

an airaqr: i 

aR Rfan 3%^ 1 

Raw qcir ^ iqtnir I 
w qraqaifaq: I 

^a^Tir afTWR q^nt araq. 1 

3 Tf aana: qra; m: nKgat i^r; i 
qiS^sr ar^Sfar aag^n aiwaa: 1 
3 T 5 % g a^ atq^aa. arrsTR^a a^aa; 1 
aii:qR afTTFR ataaRiyi a^: 1 

an^t^ qff^ t^!pi fl: > 

af^ qn%Rt sTHaRR?^ garaa: •\ 
arq^qaLagqia f| a araifggfa: 1 
da^g ^aarwra sr^nnTsiarfaaq: 1 
Rfqa a^rsn? Paaa ga ii 



MAHA-BHAflAXAi 6th 

“Sanjaya said, Drooa-aayiiag Met the Pandavas succeed* 
threw away his bow and arrow inside his car and began to 
practise Sankhya-yoga* He closed his eyes uttering Om and 
meditated upon Purana-purusha, while, his skull broke and 
a light rising through it passed above accompanied by the 
Maha-rishis, reaching the path of the stars, beyond which is 
the ultimate region Jink no wn even to the Gods. Yudhishtira, 
Arjuna, Sri-kriahna, Kripa and myself saw this but no 
others.” 

It is clearly stated here that the spirit of Drona passed 
on to the path of the stars accompanied by Maha-rishis, but 
it did not reach the highest goal, which is still beyond. He 
practised Paramom-Sankhyom and reached Paramom-stha- 
nom* The term Paramora alludes to sakala as opposed to 
Nishkala; and the Maha-rishis refer to the seven Prekritis, 
as already seen in the case of Bhishma where they came as 
messengers in the form of Hamsas from Ganga. The path 
of the stars denotes the region of the Indrias or senses- vide 
Santi-Parva. 

The limit to the possible attainments specified by the 
character of Drona, falls therefore within the bounds of 
Prekriti and not beyond it* Putting all these facts together 
we can form a sensible idea of the description given as some- 
thing pertaining to the process of Yoga. Interpreted as. 
ordinary human history, the whole of it is simply meaning-, 
less and fabulous. ^ 

The story in the text mentions ihat Drona was induced 
to throw away his weapons by a false news of the death of 
his son Aswasthama. Yudhishitira was made to say that 
Aswasthaina died, alluding to the death of an elephant of 
that name. 
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?r ^51^% JTW i 

3TRT# ¥'g5> «T^crr ^c5?r « 

It is desirable in this connection to obtain some idea of 
the significance of this character named Aswasthama. 

ir?i^^FcT^wTf ^ ^wra: i 

'af w- a?7cT7: i . 

3T>ij?sm?TiTfRrr4: i 

sTsir i 

|a?[r ^f^Tcrr l 

cifc^RTfl# :rw i 

vSt 

3T>5r^«n^ i 

“Aswasthama is the product of the desire and anger of 
Kudra and Yama- Just after his birth, his voice, loud and 
hoarse like that of the divine horse shook the earth and the 
three Lokas- The internal spirit hearing this voice gave 
him the name AswasthamaJ* 

The word aswa or horse generally represents breath and 
Kudra also stands for the same. Stharaa means stability, 
Yema alludes to destruction. The description as a whole, 
points to some process of Pranayama, by obstructing the 
ordinary course of respiration. The shaking of the earth 
refers to the body as affected by the process. The elephant 
by name Aswasthama referred to above might simply mean 
the haughty process of Hata-yoga, capable of increasing 
physical strength. 

The Parva closes with the description of the invulner- 
able weapons known as Narayana-astra and Agneya-astra 
used by Aswasthama against the Pandavas. He was fully 
confident of their destructive effects; but he was utterly 
disappointed at the end. He felt quite surprised that these 
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(leakily weapons should prove futile, and ran away from the 
battle-field, leaving his car- He then met Veda-vyasa on 
the banks of the Saraswathy* where he thus cleared his 
doubts by conversing with him. 

riti ^KTcT: i 

%^r^r?TiT^irqq_ i 
sqm i 

^ df^5cir?fr ?|r i 

?r5i5B<»5fqq?5rq3mmq:m i 

gqqri?fjrqrg^jmr i 

%qjfr qrqr^rq: ii 

sqr^r ^qR ii 

qmr qr^rq^t hr <^3!; i 

3TTf^t^ ^qqrsfr Rqiq^: i 

qR qRRRT»ijfrq#iT i 

fq%^^rq ^Rrf^: q^RR i 

3T3rRq q q>fq?l s^r ^jIr rq>qfKi: i 
?r trq JTRqi I 

?rqR ^rcft qft qrq f%: i 

^q ?f ^*ffer^q qqt i 
55r^qf5rrf%qRrq qrqqrqt qqrq =q i 
qwRiqqrqfq ^rarqq gJr g»t i 
q%q qjq'JTi ^ JTfqRqmf^ q i 
qsrtqriiqi^ fqi^cq i 

f 5 ^cqr f^qR qq qpjrr ^ q^’Mq;. i 
qq) CT3RI, qr^mt qqqRq; u 


80 
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‘^AswasUiama lost faith in the efficacy of his weapons 
and quitted the })attle-field. He then met the cloud-coloured 
V^:da«V 3 asa vviiu resides on the. bardis of the SarasWathyi 
and respect 1 ally enquired of him tiie reason for his weapons 
]>rovirty powerless against Sri Krishna and Arjuna. Vyasa 
said. Krihlnia is the orioiual Deva, the Creator of Lokas 
are! an incarnatioii of a thousandth part of the Ultimate 
hero of Dhanua. Arjuna is his Salct% and the pro* 
due:, of hi' (apas. The function and the work of both are 
i.lie establish nn*nt oC Diiarma and the destruction of Asuras 
for the purpos<3 of providing easy access for mankind to the 
ascendini^ Lokas. Siradarly you are also born of Riidra by 
thf3 force of iapas. Drona learned in the Vedas attained to 
the Brarnha Loka .after destroying large armies during hia 
light for live days.** 

The above passage furnishes useful clues to the signi- 
ficance of Drona, Krishnji, Arjuna, Aswasthama and Vyasa, 
in addition to the explanations we have already had. It is 
hop'id that the terms Dharrna, Asura, Rudra and Lokas 
defined in tin; previous cha[)ters are no: forgotten so goon. 
l>una and Aswasthama thus refer to some useful religious 
practices which have to cease with the battle of Kuru* 
Kshetra. The ten days fighting of Bhishma and the five 
days of Drona allude to the subjugation of the tea senses 
and the five Elements. 

We have already noticed that The great Bhishma an 
incarnation of the eighth Vasu, represents Bhakti-Yoga. 
He is described as the common grand-father for the Kurus 
and the I’andavas, but his siding with the former,, on the 
whole, discloses tlie natural tendency of Bhakti-Yoga to 
stick on toSamkalpa and to help the Kurus. Samkalpa refer® 
to devotional meditations upon the glories of Eswara and 
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ituFUs allude to the earnest performance of religiously 
ordained Karmas. it In the higher sphere 

of Karma- Yoga, this Bhishma has to be attacked and des- 
troyed by the Pandavas although in the heginniiig he was 
friendly to them. The Pandavas as repeatedly noticed, re- 
present tlie white or Satwic Kanna-Yogins who make their 
gradual advance in their practice. Like Bliishina, Droaa 
is the common te.Kiher for both the Kurus and the Pandavas, 
Bishma being described as a Kshetriya and Drona as a Brah- 
min. Drona has been found to represent the intellectual 
development acquired by the study of the Vedas and Vedan- 
gas as well as by a knowledge of human virtues and religious 
devotion. 

^ ^ 3T-4r%?lf ^ II 

Drona is therefore described, as superior to Bhishma or 
strong Bhakti, capable of securing more sui)stantial results 
in the practice of Karma- Yoga. The Kurus supported by 
Bhishma and Drona, represent as a class, the Vasanas accru- 
ing from the performance of good religions Karmas which 
should also be destroyed in the long run, for the purpose of 
obtaining proper progress in the practice of Karma-Yoga. 

They are tlierefore described as consin-brothers of the 
Pandavas who lived with them peacefully in thoir younger 
days. Hut for the sake of securing the true Kingdom to 
which they had every riglit, the Pandavas had to quarrej 
with the Kurus aud even declare war against tiiom. The 
decisive battle between the contending parties could only be 
fought at Kuru-Kshetra, as tliey would all assemble in their 
true and full attire only at that sacred spot. This battle- 
field Inis been descrilxd as lying close to the five pools of 
blood dug by Parasu-Kama, refi-rring to the annihilation of 
the desires pertaining to materiality or the five gross 



Dboha-Paeva. 


m 

elements. Until these five bloody pools are passed over, the 
Kurus or the Vasanas of religious Karmas cannot be dis- 
covered in their true form and they will not therefore be 
available for a direct fighting. Their distinct tangible 
forms will appear only when the holy Kuni'Kshetra is 
reached. Their leaders and armies have to be destroyed at 
that very spot by hard fight, if further progress in yoga is 
desired. In the story of the Maha-bharata or the Great 
Religious Drama, we have now go ne through, two important 
Parvas or Acts in which two of the greatest and most 
venerated leaders, Bhishma and Drotm have fallen in the 
sacred battle fought by the yogic Pandavas. The narration 
of the incidents of course points out the course to be adopted 
for devotional progress in the practice of Karma-yoga 
detailed in the voluminous Epic in the true and permanent 
interest of humanity at large* All the religiously inclined 
Hindus may be safiBly assured here, that in the religious 
story of the Maha-bharata, there bs no mention of British 
India or of its present Capital the City of Delhi, that there 
is no specification of A. D. or B* C. periods, and that there 
is no description of the Tnar family of Rajaputs whose race 
became extinct in the battle of Panipat fought in the 
thirteenth century A. D. We may be however certain .that 
our venerable forefathers have not foolishly bequeathed 
to us any trifling human histories for religious reading in 
Hindu villages and holy temples. 

wnr %^frr i 

wif srwiT# ^ ^ cf%; 

ff ii 



Maha«Bhab4ta. 


567 


VIII. KAaNA PAMVA. 

21 . The fall of Kama. The Karna^parva descri- 
bes the fall of Kama, as the title itself indicates like the 
two proceeding Parvas, the Bhifehraa and the Drona. He 
is said to have been killed by Arjuna in the battle. When 
the two great coinbatatits met face to lace, all the heavenly 
beings assembled to witness their fight from above. They 
were however divided in their opinion regarding the result 
of the battle, some in favour of Kama, others in favour of 
Arjuna. The description given in the text is worth noting, 
as it contains several important clues to the characteristic 
differences between the two heroes in the story. 

?rfmir i 

5JTt?Tq?cr i 

3Tg?T ^rrgvrr^^ i 

^ I 

52n«T?Prr i 

f%2i5ir55xricr: ^rF^r^ir: i 

^Tfirsi: I 

Tfcrs¥R5r#^?i Ti'Ti: gcrk i 

5^155^ rrf55r ^ntn^or: i 
JTfsr: m?5?i[5n^§cr ^ i 
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^ ?TJnf^cn: i 

JT^: grifm W i 

3TJft fWi^^r I 

^5%: JfsirR5^!TrT% ^ i 

g-f rfir^TT l 

’?5T=?2i??T % ^nr 3n^i: sRnrfitsffJt i 
^fir: f^fir: j 

snfr l^-T^oT^g ii 

We have liere a lon^ list of names on either side an 
explanation of which will no doubt be tiresome; but a 
careful examination of each term will not be profitless to 
those who wish to go deeper into the subject, and the origi- 
nal itself is available for them. It is sufficient if we 
correctly understand a few important names which point 
out the general distinction. The Sky, Stars, Asiiras, 
Rakshasas, Guh3'aka8, Adityas, the sinful serpeiits, dogs 
and jackals etc plead for Kama. The extensive earth or 
Mshi the moLner oi Arjuna, Oceans, hills, rivers, gems, the 
Vedas, Upavedas, Upanishats, all auspicious serpents^ 
animals and birds, Vasus, Maruts, Sadbyas, Rudras, Aswins, 
Indra, Agni, Devas, Pitris, Rishis, Kubera and Varuna etc 
side with Arjuna. We have already noticed that Kama 
is represented as the king of Anga country. Anga means 
the mind, and the supremacy over it and ov(T its subordi' 
nates tlie senses, is no doubt alluded to thereb 37 . The 
combination of several items detailed, both good and bad, 
makes up the character repr-'sent^^ i in the text as Kama. 
Tl'ie purer and more important attributes go to form the 
character known as Arjuna. It must not however be 
forgotten here that even the worst character in the camp of 
the Kurus is superior to a sample of an ordinary worldly-wise 
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man. Almost all of them are kings, rulers and chiefs, 
denoting thereby some useful attainments in the right 
direction. The olyect of the religious texts is to explain 
the various shades of difference in the numerous ideas and 
opinions possible to be formed in the sphere of religion, and 
to point out their extent and scope, their importance and 
triviality. Even Satan has a hell to reign over. The 
modern fallen man is far below that standard. In the 
Parva under rofoi'once, Indra says that Kama cannot gain 
victory over Arjuna but he may be granted a seat in heaven i 
a'^ter his deatii in the battle, on account of his religious 
attainments, Brarnha and E-^ana speak to the same effect. 

JTBtrf ^ i 

TTfTcJTJr: i 

^ TTfwsn vrgf^tr^fT: i 
irrfTcrJTrifgJT'^TR^R?!^ i 
3Tr%^^ ^ i 

jf f%?T §rr%5j;.i 

^TJT^ if^rr^r^ srmtc^ i 

gq; n 

‘‘Arjuna and Krishna are the creators of Jagat and of 
good and they must therefore win, Arjuna is high-minded > 
brave, learned and devotional and is an expert in the Veda 
treating of bows and arrows. Kama may attain the holy 
Lokas of VasuB or Maruths and may be allowed a seat in 
heaven, along with Bhishrna and Drona.** 
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The epithet Vaikarthana applied to Kama means also, 
a son who has usurped his fallier’s kingdom. As a friend, 
leadejr and adviser of the Kurus, Kama denotes the objectio- 
nable tendencies of the mind or Anga over which he is said to 
have ruled. The advent of Bramha, Esaiia, Indra, Maha- 
rishis, Pitris and Devas during his fight with Arjuna, is 
certainly no flourish of Sanskrit poetry, no description of 
the supernatural incidents comm only occurring in Indiain 
battles and no product of the feverish brain of the venerable 
author. It is a cleir and correct representation of the 
effects of certain processes detailed in the text which is yet 
Greek to the learned interpreters of the day. 

fife ‘ 


IX. SALYA-PARVA 


22 . The destruction of the remaining warriors^ 
The destruction of almost all the warriors in the battle is 
completed and the war virtually ends with this and the next 
Parva naraely> Sowptika. In them are narrated many 
extraordinary and unworldly incidents which the modem 
interpreters are unable to explain satisfactorily and are 
therefore pL'one to eliminate them as exaggerations or some 
other un- important descriptions But it may be assured that 
every one of them is au important land mark in the expla- 
nation of the subject matter, an omission of which on any 
account will render the whole text absurd and worthless. 
The main story is ordinarily told thus. Salya was killed 
by Yudhishtira, Duryodhana and his brothers met their 
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deaths at the hands of Bhirni. The rest of the lieroes on 
either side destroyed each other* A fe'vV warriors that st II 
remained in the Pandavi’s party were destroyed while 
sleeping in their camp at night, by Aswa.sthama assisted by 
Kripa and Krita-varma, The five Pandava ’, Sri-Krishua 
and his charioteer Satyaki were alone left, at tlie end in the 
Pandava’s party; Aswasthama, K; ipa and Krita.varma alone 
remained among tRe Kurus, as detaih^d in the next Parva- 

fqf^fcrr; r^mfr^arr: i 

?fs[5jfrsr gf4 i 

1%!%^ Tr^^cTigi^TRf 1^4 aw i 

5(14: ^"r^T<TtT44^4fI, ^[^4 Wllriq: I 
RTSr 4(^43^41 ^4r: I 
4 44 srrcT?:: 44 4fS44[4 W^I%: I 
^454 ^4441 =4 CT'5»^ 444t 41: I 
TT4 W 44Rr4 ^1441 544^4 I 
3T^l|’jft4r4Sr4f 45ri4f =4 4 444: I 
^f4r 4?Rr4 4t;% f444 44?: I 
451^4 I4?4 44 44^ 4^444 I 
54f44 4 3^4: ^c4r 44 4^r fW: II 

“0. Lord, all the men, elephants, horses and charioteers 
belonging to your camp, are completely destroy oi]. Simi- 
larly, deceived by the force of Time, all the warriors 
belonging to the Pandava’s camp have died in the battle, 
leaving females alone. Savon persons on the Pandavas’ 
side, namely, the five brothers, Krishna and Satyaki, and 
on your side three warriors, namely, Krij'a, Kritavarma and 
Aswasthama alone remain alive. The eighteen Akshohinis 
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are completely destroyed alon^ with everything else, 
Duryodhana being the cause of all 4ihis calamity-*’ 

23 The dedriLction of Duryodhana by Bhima- 
A few of the noteworthy incidents may be detailed here and 
hope they will clearly prove the truthfulness of the above re- 
marks. Duryodhana finding his army completely defeated, 
fled from the battle-field and concealed hi^iself in the deep 
watei-s calloil Dv)yj)ay(,inoni, The Paiulavas hunted after 
liirn and found liiin lying in the waters occupying an 
invulnerable position* Yudhishtira growing desparate, 
Sri-Krishna suggested the proper means of gaining victory 
over him. 

■ r%5 q-io'^srr; i 

3TWI?I ^ f ^ f I 

fgi ^ ?rf55?5[ia5in i 

, •<?ra^lOT fTfqUTtg 32frf5T3rq: I 

f cEfi ¥i®3Fa4ci'r mH. u 
TTiJir fiRm 5rf| irr^ i 

5T^ JTraRflH i 

TT^RiT^r i 
I f^^rajt iriig?:: i 
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cfSTT ^?r: i 

Tiqoi f%5^r ^r^Rc. ^rfrg’r: i . 

^T»TWR«IPT c^r? f%^JT I 

i%^r¥3iTr%r#f ^r ^I5 i^ i 

?isit i 

S'^r^gj^srgfr f^'jf^ar* i 
%3?i¥3'Tilf??^'JT fwM ^32?^ fgw I 
i%2ir ^3i5t(;q?[, f%?%fT«n%^ i 

'Ss -Js rvr 

mr ii 

^‘Yudhishtira said that Duryodhana having benumbed 
the waters of the Dvvypayanom by his Maya, within which 
he is lying, he has no fear of human attack. Sri-Krishna 
said that Maya must be met by Maya. Use Maya in the 
waters by the ingenious yogic processes of Kriya or action 
and kill him. All the Dytyas, Uanavas, Rakshasas and 
earthly rulers are destroyed in this manner. Beli, 

Hiranyaksha, Hiranyakasipu, Vritra, Ravana, Tharaka, 
Viprachithi, Vathapi, Ilwala, Trisira, Sunda and Upasimda, 
are all annihilated i t the same way. Indira enjoys heaven 
by Kriya-yogcb. There' is nothing so mighty as that,** 

Here what is the kind of refuge resorted to by Duryo- 
dhanal How to remain plunged in water, and how to 
benumb the water and make the position invulnerable? 
Where is Dwypayanom Hradoin or the deep pool? What 
is again the ingenious proCijss of Kriya -37oga by which this 
Maya could be overcome? No 'reasonable explanations are 
forthcoming at present. The text however is sufficiently 
explicit without m^^steriesj except the ordinary technicalties 
of the Puranas. The benumbing of the waters alludes to 
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the fitupifying of the intellecfc and its antidote is Kriya-yoga, 
the main subject of the Maha-bharata. The names of 
Afluras and Hakshasas enumerated above give the real clue 
to the stories referring to them. 

II 

When Duryodhana got out of the waters and prepared 
himself to fight, a duel took place betweefi him and Bhima. 
Bela-rama attended the spot to witness this duel after his 
return from the pilgrimage to Prabbasa and other holy 
places on the banks of the Saraawathy. He bad left for the 
pilgrimage before the commencement of the battle, declining 
to join either party. 

3TtJP5Ji 511^ iwfir: ?ntcr: ag: i 
5T 'Trofg^ri'nt 

crfs^E^r^T)' ?:i5r?{i3riiRT ii 

The two combatants are particularly noticed as Bela- 
/araa’s scholars. The geography of the holy baths he visited 
is detailed in 21 chapters, from 34 to 56, and the descrip- 
tion of the river Saras.wathy at least might be of inmeditate 
use here. The other portions are equally interesting and 
might be left to the good will and pleasure of the readers. 

3nTi«i??5 1 

i 

ST«TT^ gsiii ^wiir w i 

• arfrraiw JTfT^^rr i 



Mah^-Bouuxa. 


tHi 


^ 5rTc^ I 

%»srr5fi^t^JTr^ »l4«^ i 

srrai^icT fg^T ?r^5[ eft II 

“Soma or Moon to get over his curse was advised to 
go to the mouth of the Saraswathy river falling into Western 
ocean and worship Siva there. He accordingly went to 
Prabhasom first and bathed there on the New-moon day. 
By virtue of his bath, he was able to light up the Lokas 
and to regain his original state. Belarama bathed here and 
performed many charitable acts. From the moisture in the 
eart^i and in the vegetable kingdom, the Sidhaa understand 
the existence of this Saraswathy river, which always remain 
hidden.’* 

The given geography is extremely clear and explicit. 
The river Saraswathy is generally said to join the 
Jumna and the Ganges at Allahabad, although it is admit- 
ted to be unseen. In the text here> it is also described as 
discharging itself into the Western ocean. It is known only 
to the Sidhas and that by inference from the moisture obser- 
ved in the earth and the vegetable kingdom. Are not these 
contradictory descriptions ? There is not the slightest scope 
to get out of the mire by ignoring them as exaggerations or 
poetical fancies. The geography is false and wrong if it ^ is 
attempted to be explained as such. Further history depend- 
ing on such geography, must necessarily be equally absurd. 
Afortiori, the authors of this geography and fiistory must 
share the same fate. The river Saraswathy is plainly des- 
cribed as unseen and known only to the Sidhas. But the 
Sidha only infers its existence from the n^oisture in the 
earth and in the vegetable kingdom. Dbas this river after 
all flow into tbs Wsatern ocean ? That is perhaps a spelling 
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mistake which could be easily corrected without violating 
the rules of grammar. 

One of the holy baths visited by Belarama is Kuru- 
Kshetra itself. Its origin is thus explained to him by the 
Rishis at the ^pot. 

^5r 3^ JT^rq^sKr; ii 

g?T i 

SI^^5tcfW JTITcJTJTT 5r?T; T5I% II 

JTTfl^T ^ fJTTTfRI I 

gf?r n\ Pif m: •fTrjfJTf^r ?q i 

3 % i 

ff ^ ?r^i: I 

% hW afiw: II 

Samantapanchakom is Brarnha’s northern altar, 
where the Devas in olden times performed a sacrifice. -Here 
Kuru the gi’oat Kaja-Uishi ploughed for many »a year and 
hence called iiuru-Kuiietra. Those who die liere by tapas 
or fighting, read i the iieaven and the Braniha's abode”. 

Here, who the Kuru was is not clearly stated, but in 
the Adi-Parva he is mentioned as the son of Samvarana, a 
rulifer in the Soma-vamsa, some generations after Bharata. 
Kuru-Kshetrom took its name from him which he is said to 
have built by his tapas- 

53I ^Ti I 

. THfcl ?f sr^TT: 1 

JT^STT ci??T f ’gqrq; 1 

^rarsf^rr^M sr%52ir f 55q; i 

^ 5TTOr gog JT^cTTr; n 
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There is liowever another description in the Bhavishya- 
Purana. where Kuru is mentioned as belonging to the Soorya- 

vamsa who built Kiiru-kshetra at the end of the first quarter 
of the Treta-Yuga. 

a^TJrt ii 

Thus there is a Kura in the Solar as well as another in 
the Lunar dynasty, both of whom built Kuru-kshetrom in 
different periods. In the Parva under reference, Kuru is 
described as liavi ng kept on ploughing in that place for 
several years before it became Kuru-kshetrom. Anyhow it 
is in this Kuru-kshetrorn that Bhirna and Duryodhana met 
to fight their dual wliere Belararaa attended to witness the 
same. The exact spot at which the duel took place is speci- 
fied as on the tiovAhern bank of the Saraswatby. 

g 3tHt i 

?fi%TUTq; i 
^ g II 

The above references are sufficiently clear in the light 
of the definitions and explanations we have been hitherto 
gathering. Kuru refers to the Karma-kanda or fiction aad 
the ploughing no doubt denotes the grinding, the hard task 
to be undergone in the devotional practice which is equally 
necessary both for the Soma and the Soorya vamsas, the 
Karma and the Gnana yogas. The queslijn of cardinal points 
in the geographical descriptions may also be noticed in this 
connection. The duel is said to have taken place on the 
southern bank of the Saraswathy which empties itself in the 
Western ocean. In the Piiranic technical descriptions of the 
cardinal points there is nothing objectionably strange as 
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compared with tlie conventional ^ directions in an ordinary 
map. If we prostrate on the floor facing the rising sunt 
our head actually lies towards the East and the lower por- 
tion of the body towards the West. The right hand side is 
south and the left hand side is north. The right side repre" 
seats karma and the left gnana. The fighting is therefore 
described as having taken place on the southern bank of 
SarasWathy* The east and west represent the upper and 
the lower portions of the human body. The adhai’as or 
chakras of the Yogis start from Mula-adhar at the bottom 
of the spinal column which is described as the western 
extremity of Saraswathy. In the geographical descriptions 
given in the text, there are thus no blunders, no inconsis- 
tencies, no mysteries. 

Just before the duel commenced between Bbima and 
Duryodhana, Arjuna asked the opinion of Sri-Krishna as to 
the difference between the two combatants in their strength 
and capacities; and Sri-Krishna expressed his views thus: 

li 

‘‘ In instruction both are equal. Bhima is stronger, 
but Duryodhana has more fraud. Bhima should therefore 
use similar fraud in dealing with him.** 

Bhima was therefore advised to beat Duryodhana on 
his thighs ,with the mace and kill him. This was said to be 

doqe against the established rules of warfare and Belarama 
pronqunced the act to be utterly unjust. 

3^ srw I 
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'TTTcI » 

stf^cTf ^5s^555t i , 

ft5Tr^t f^r^«rr¥rt^^r=^ f i 

ar^tsrnRn 5f?r5^fjTr% ^si^: ii 

In a duel fight with maces, the sastras are said to pro- 
hfcit beating below the naval. In these detailed descrip- 
tions df the death of Duryodhana which occupy several 
chapters in the text, Belarama figures prominently, and he 
is said to have gone away to the holy baths, declining to 
join either party from the beginning of the war. Both 
Bhima and Duryodhana are mentioned as his favourite 
pupils and he was therefore .interested in witnessing their 
duel. In these circumstances, it naturally strikes one that 
he ought more justly and wisely to have prevented their 
fighting altogether. Somehow^ the only objection he seemed 
to have had was in the use of the mace below Duryodhana’s 
naval by Bhima- Now, is there any valuable information to 
be gathered from these lengthy narrations or should they 
only be passed off as some fabulous stories compo':'ed for 
whiling away man's leisure time 1 There is hardly any.**** 
thing to justify the assurance of holiness in the use Of , maces 
against each other, whether applied below or abov® the 
naval, A reference to the definitions and clues furnished by 
the authors themselves would prove more profitable and less 
misleading than listening totbe current interpretations mostly 
offered without study, without thought and without ^ even 
imagination Belarama clearljr represents Ananta, Sesha^ 
Prana or Life-Principle, which /s a commoa*factois both forthe 
Kurus and the Paudavas, Saraswathy represents the pnseen 
Susbumna Nadi where Prana was locatied ^urmg the Qjreat 
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War. The above description of Duryodhana refers to some 
form of^Hata-yoga and that of Bhima to the process of 
R?ya-yoga» the former dealing with the physical control 
aver breathing and its cormeqnent ephemeral effects, and the 
latter denoting ^spiritual control over mental functions and 
its rnora beneficial results. The Ad haras and chackras belong- 
ing to the Raj a- yoga are said to located in the spinal 
column which are not below the naval. Duryodhaife’s 
life does not reach these chakras and he is therefore, descri- 
bed as having been destroyed by blows on his thighs* These 
are ordinary facts with which the yogis are familiar, and 
the descriptions are meant for those who sincerely seek 
instructions in that branch of the subject unlike the indiffe- 
rent interpreters of the modern type. 

?T?T^crf ?rgc?rrf|crr 

ad i 

siRft 3d 

fd 11 


X. SOWPTIKA PAHVA. 


Cold-blooded murder by Aswasthama^ 

The Sowptikg, Parva&s the narne indicates details the destruc- 
tion of a few remaining warriors in the camp of the Panda- 
vas, by Aswastharaa during their sleep at night, Phrishta- 
.dyumna, Sikhandi, the five sons of Panchali and several 
others were killed l^y the sword of Aswasthama. .. There is 
evidently a lot of useful instruction in this story, and hardly 
any valuable information is available in it as ordinary histo- 
rical incident, e^Lcept some absurd and insulting conclusions 
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that may be easily drawn by any biased^ and mischievous 
critic. That a learned Bramhin of the type of Aswastharaa 
should take up the sword and commit cold-blooded murdeTB 
and that their descriptions should be recognised as 6t for 
religious heading, ^re facts which no pious Hindu could 
possibly understand, because the very first tenet of his 
ancient and holy religion is Ahimsa or coin|»l 0 te harmlessuess^ 
And yet, the prevailing interpretation would insist oti our 
believing literally the performance of the cruel acts of the 
venerable Bramhin warrior. In the narration of this story 
however*, we have unusually complicate facts which deifiand 
careful examination. When Aswasthnma went to the camp 
of the Pandavas at night, he met a terrible being guarding 
the doorway which utterly baffled his attempts to enter the 
tent in which the warriors slept* He then prayed to Maba» 
deva who gave him a sword with which he was afterwards 
able to destroy all of them, 

^ Iqr I 

ii 
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'ar^i^ 5iTTM5i: I 

<»T3fr^: 3HI nrar^^pr: Stctr: I 

' f ?rf hr: JRr i 

9TfH»?5lI^ sftf^crq; I 

H5RHR HHHRRHH^Ecig^ I ’ 

ari^^ ^ •ETi^t iw*R ^^n^fuiq; ti 

“ The great Being guarding the ^orway was indescri- 
bable. From the rays emanating from its body, thousands 
of figures came wearing conch, disc and mace, all of whom 
were Hrishikesas, Then Aswasthama belonging to Angiras 
family, prayed to lUidra and sacrificed his own j^ody in the 
fire. Rudra ht*ing greatly pleased gave him a sword and 
said that the Panchalas were hitherto taken care of by him- 
self, but being overpowered by time, they must perish now.” 

Here the term Hrishikesha meaning Lord of the Indrias 
or senses gives the clue to the significance of the great being 
at the gate guarding the Panchalas who lire supported by 
Mahf^deva too. The Panchalas representing the sastras as 
repeatedly noticed, allude to the vasaiiae or tendencies 
acquired in the right direction and lying latent or sleeping 
in the camp. Even these, good as they are, have to be 
annihilated in the end. eTfTiTt^^: 1 1 Aswas- 

thama belonging to Angiras family or Prana clearly refers 
to some process of Hata-yoga which is occasionally useful 
although pronounced to be inferior to Raja-yoga. 

The Pandavas having known this murderous act of 
Aswjftsihama, hunted after him and finally defeated him* 
At the r> quest of Pajichali, the Pandavas forced Aswasthama 
to part witb bis arms and the rare gem in his head which 
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was bortt with him. Haying obtained the geijn ^anchali pre- 
sented it to-Yudbishtira. 

c^srtrf^cTJi i 

, *#rirf ?T%ci««igu gf% i 

u 

% °igi y?* n B T[ % 3?g^ 3^ i 
?TfSr ^fsrr sT^lgjpr^rt^ if 

Before parting with the gem Aswasthama shot a 
weapon called Bramhasira against the Paftdavas, and 
Arjuna had to use a similar deadly one to meet the same. 
The twd weapons were so destructive that Narada and 
Vyasa had to interfere and personally stand betWeen them 
to render tMbm harmless, Aswasthama however cursed that 
the weapon he used^ would fall into the womb of Uttara and 
kill the only future heir and descendant of the Bharata- 
vamsa. 

’Ert^TJftcJTT JTs:?iRt i 

«TR5T3rsr?rer^ l 

II 

11 

*nr i5r¥5?in%g«rT«T?ig i 

^ ^ JT ^qi i 

^ Jr I 

si4 I 

II 

Sri-Krishna deing enraged at this, said that he would 
boweyer save th« child of Uttara, and cursed that Aswas^ 
tbam» should roatU’ about lonely without gnana for a long 
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period of three thousand years in unhealthy and dirty 

places* This curse-wag seconded by Vyasa. Aswasthama 
accepting the curse, said in return that he would carry it 
out all the specified time in the company of Vyasa. 

5fW5r I 

5ri%=^i^Kn% i 

^ ff t ^ 5 r;t% I 

^?r5rtfiii?r*P*fi =sr fn^'cTT^^’STJi: I 
• qrqRiT^^^rat ii 

1 1 • 

»T^fri st§r: ?8rr?!Tift i . 

vrnqtJrq ^ ii 

Aawasthama here evidently refers to some process of 
Hata-yoga and is not entitled to gnana a$ this long period 
of three thousand years* although he moves in the 'company 
of Vyasa or philosophical analysis* 

3T5frp3. II 

At the end of this Sowptika-Parva, Sri-Krishna “consols 
the Pandavas by telling them that Rudra was the real des- 
troyer of the Panchalas and that Aswasfchama was not res- 
ponsible for the cruel murders. In this connection, the 
significance of Mahadeva is.bIso described as follows* 

**When Mahadeva, the beginning, middle and end of all 
the Bhutas or created beings, desired to create, Bramha 
asked him to do it soon. But Mahadeva went for tapas 
under the waters, Bramha without waiting for him 
appointed Deksha Prajapathy who created the seven Bhutas 
by which the whole universe is filled, in which the stronger 
preyed upon the weaker. When the Devas, Asui;as and the 
Bhutas were thus created| ^ose from the waters. 
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He was enraged at tl^e injustice going on |n the world thus 
created » and said that he has procured food fo?: all by tapas. 
The Devas in the moantime performed an T^gna in which 
jMahadeva was not noticed respeetfully. Mahadeva therefore 
created a bow made up of Loka-yegna and human yegna 
whose string was Vashatkara or a devotional oblation. The 
Devas then begged of him to be excused and gave him his 
due in the Ye^na. Then everything became quiet and 
tranquil. It is this Mahadeva*s pleasure that destroyed all 
the Panchalas, and AsWasthama is not therefore to blame*’* 

aw i 

>jcrn% ^ i 

ctq#^ JTJTfSf¥n% JTfrcTTt: i 

5*rfi?^T ?Rr: : i 

JfJRns'Rq;. i 
%si qsiiqi^; I 

=q i 

sTf =q jjrrrf^ i 

5f^frr?g ^rig^gsr qqRcm i 
5rcri i 

wanw 3 ^ I 

^f%S53r55t^^B: ?r; i 

a3ii: ^gr: /% spftssirfqw 1 1 

ilr ii 

#S5Efai*ri^ »n5t ^ i 
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: ^:qrWifr ?r^^: i 

'TW»icr?2rit«i 3 rf ^rini: i 

'Tg: I 

«R: SWT^^ ffef^sfaqrircr: i 
w qg ^ rdsyrgggqr 5 w^cJ 1 

?Tei> f^^-sr ^ ^»>gg>Tr>TJTg 1 ' * 

^r^’ir ?ff 5r?fi^ =^^tic3g: 1 

?ra: gii^ 1 

?RT# i%f?rr: ?r^ *TfR«rr: 1 

3 T^ =? tTr^resw t^ihjtt; i 

^ cP^Prt^ ^§54 q- ^ rrlrf^^ I 

^ m u 

The purport and relevancy of this lengthy description 
here, could by no means be discoverd by the help of the 
current interpretation of the text as human history* What 
are the creations of Deksha and what those of Mahadeva, 
and how did the latter create food for all by tapas, being 
dis-satisfied at the fact of the stronger preying upon the 
weaker in the creation of Deksha t How is Mf^^adeva’s 
bow composed of different yegnas, sixty Kishkus long ? 
Why originally the Devas excluded Mahadeva from their 
Yegna, and how did they afterwards include hinV 1 Why 
should Mahadeva destroy the Panchalas here thilaugh the 
agency of Aswasthama ? ' 

We have already noticed in the previous chapters of 
this essay that there are two kinds pf creations detailed in 
our religious literature. Diksha Prajapathy represents Life 
or Prana, II His creation above mentioned 

therefore refers to the ordinary cosmological moncaption of 
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man. The creatioa by Mahadeva represents the totality of 
religious and philosophical instructions together with the 
methods prescribed for ascending to the purer and higher 
regions, passing over the recurring miseries' of the world. 

gi[rcm sr^f^cfi ti 

The Panclialas representing the sastras, although of a 
higher nature as compared with the merely worldly tran- 
sactions, have to be dropped, when the objects for which 
they are prescribed as means to an end, are attained. The 
great war here could not be virtually over without their 
destruction. Further technical dtitails on the subject if 
required are avilable in abundance within the text itself* 
None of these valuable instructions could over be erased 
from the text, in spite of the su'Cidal obstinacies of our 
modern Pundits and their co-workers. 

,^fter the destruction of the Panchalas and others at 
night, Aswasiharna went to the spot where Duryodhana lay 
breathing his last and gave him the news which highly 
pleased him, and he died soon after. 

Sanjaya's loss of divine vision* Sanjaya who 
was narrating all the details of the battle as they were 
happening, to Uhritarashftra in his Palace, by the help of 

his divine vision, is said to have lost his power as soon as 
Duryodhana dieid in the battle. 

era' jlr »T*TFr^r i 

3115 II 

Sanjaya the victorious appears on the scene promi- 
nently from the commencement of the preparations for the 

33 
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great war. He is a Soota and son of Gavalgana. The 
Sowti who narrates the Maha-Bharata is also a Soota and 
son of Lomaharahana. We have already made detail 
enquiries as to the significance of the term Soota ahd found 
that it refers to the developed intellect which deals with 
Bramha-Kshethrora. In the religious texts this term is not 
used in the ordinary sense meaning a coachman or a mere 
member of a particular caste* Lomaharsh&na moans prcdu" 
cing such an amount of ecstasy as to cause the hair to stand 
on end. Gavalgana means producing pleasurable irritations 
to the Qofi or senses. The characteristic distinction of 
Sanjaya as a Soota is therefore some-wbat plain from his 
name itself as Gavalgaui. The great war which specially 
alludes to the destruction of material desires pertaining to 
the senses, particularly fails within the scope of Sanjaya 
and no further, since he loses his divine vision after the 
death of Duryodhaha. Sanjaya has heard the whole of the 
Bhagavat-Gita, witnessed the Viswaroopa exhibited by Sri- 
Krishna and has seen the whole battle until Duryodhana 
cfied at last. He has narrated all this in detail to Dhrita- 
rashtra and his special functions virtually end here* 

Every unbiased reader can now clearly perceive the 
entire absence of human history > mythology and even in- 
coherent talk now ingeniously discovered by the modern 
interpreters and critics, within the sacred contents of the 
great Epic as well as of the Bhagavat-Gita. Even the 
simple Sanskrit language our venerable forefathers used in 
the so-called rude state of civilization, is not now correctly 
understood hy the civilized authorities of the day. 
siistlf < 0:45154 1% 53^: I 
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26 . The females' cry and the cremation of the 
dead. After the close of the war, the wailing of the females 
and the cremation of the dead are dealt with in the Stri- 
Parva. Coming as it does after the description of the battle, 
this Parva naturally must be more important than its pre- 
vious ones, although the stories told, appear as trite and 
common place. q-^ 0 

The following are the facts detailed in the Parva. 
fTS'irfq^'rcir ?r5rwr5n«T€f sri^qf i 
f^55itr i 

^5r ^rsrr iTffsrrft: g?; i 

?rrr% ^rfrnfSr ^rfJTWW ^fRT: I 

uirn5^^)?rf^% I 

_ gq^rrcTR: ii 

** Dhritarashtra greatly grieved at the death of all his 
sons, while seeing the Pandavas by touch, embraced an iron 
image of Bhima presented to him by Sri-Krishna, and broke 
it with the intention of killing Bhima. The wives of all 
the dead warriors cried loudly and Dhritarashtra and Gan- 
thari swooned by anger- Sri-Krishna pacified Ganthari. 
Yudhishtira cremated the dead bodies of all the raonarchs 
and when the oblations were commenced by him , Kunti 
revealed the fact of Kama’s having been born as her eldest 
son.** ' 
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The wailing of the females doscribecl in the Parva is an 
important and significant matter. The females here repre- 
sent the various faculties which give birth to their correspon- 
ding tendencies in man. Ganthari* the mother of the Kurus 
has been explained in the Adi-Parva as reprenting Mathi^ 
wish or desire, in the text itself. U 

She curses Sri Krishna for having helped the Pandavas 
in destroying all her sons, and lays the whole blame on the 
Lord. Sri- Krishna tells her in reply that she is herself res- 
ponsible for all the misfortunes that occurred. 

iSSi Rfjsrr ti 


‘‘ Why attempt to throw your own blame on me for 
having sinned yourself by encouraging your wicked son."? 
A brahmin woman begets a son fit for tapas, the cow a 
good bull, the mare a swift horse, the Sudra woman a 
servant, the Vysya woman a cowherd and a woman like 
you produces one doomed to be killed.” 

The women mentioned in this Parva are therefore 
virtually more important personages than the warriors who 
fought and died in the great battle, and their wailing is a 
matter for serious notice. The Maha-Bharata war is thus, 
a curious one which affects the real interest of man more 
seriously than the terrible wars in the world. The impor— 
tance of wars has however ;o be judged in the inverse ratio 
of their magnitude, in accordance with the formulas in out 
religious literature. The greatest wars between nations and 
countries aftect the least, a civil war affects more, a , quarrel 
in the house a little more, any physical ailment mvjch more . 
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and mental inquietude still worse. Our religion and philo- 
sophy deal with the last item, and the battle to be fopght 
is for the purpose of securing a remedy for the never-end- 
ing, ever- recurring miseries of man, which no human 
governments or national battles can ever hope to dispose of. 
The special kind of warfare suited for the purpose is dis- 
covered a^nd mercifully preached by the great Rishis in the 
text under reference, but the training required for the 
battle in question demands an amount of courage, devotion, 
thought and study which bear no comparision with the 
trifling qualifications of a member of the volunteer corp^. 

27 . The total accou nt of the dead in the battle^ 
Dhritarashtra asked Yudhishtira to give him an 
account of the number of warriors who died in the battle 
and the following is the enumeration of the same. 

€rsr: 5crr; i 

' arr^s^Trirr i 

** Ten thousand times ten thousand, twenty thousands, 
and sixty -six crores died in the battle; also fourteen thousand 
great warriors, as well as tep, hundred and sixty others.*’ 
The account is purely technical and is not a mere 
statement of casual i ties in an ordinary battle The num- 
bers given are ever permanent representing definite figures 
demanding destruction by man for his attainment of the 
highest bliss. They are not given at random and could not 
be modified according to whims and caprices with impunity. 
Any such attempt would destroy the text itself by rendering 
it altogether meaningless. As it iS, it is full of meaning.. 
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The 66 crores probably refer to the 33 crores of Devas 
and an equal number of Asuras* the 10, 14, iOO, 60 efec., 
allude to the senses, divisions of time and other categories in 
the philosophical analysis cf Prakriti. These are settled 
scientific facts which could not be soiled by the dirty 
fingeres of the ignorant. Enumerations and descriptions o£ 
the above kind are not uncommon in our sacred literature 
and they are meant to convey definite infractions concern- 
ing serious subjects. ' The followijig from Kshurika-Upa- 
nishad may here be quoted as an example for the conviction 
of the unprejudiced and sympathising readers. 

mm ^qm: i 

g 'ft 55t^r i 

fsr ^ i 

g[r'3Hr% srf^in^rs afgsq; i 

t%?rt i 

f^^?rr€ri(rs sfr?:: sr^ngrf^s i 

'3rii%g^'T'5nrr5Ti^ ^«i!% i 

2f«n 5 1 

cT«Tr 11 

“ There are 101 nadift or currents of thought, 
Sushumna being the only one lea ling to Bramhan. Ida is 
to its left and Pingala to the riglit> in the middle of whiclf 
it lies. He who knows this knows the Veda- There are 
also 72 thousand sub-nadis which ought to be ail broken 
except the Sushumna by the Yoga of meditation. By 
continuous and pure meditation again the 100 nadis should 
be broken as if by a -sharp dagger in this very life. These 
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nadis carry the effects of good and bad Karmas along their 
currents, like the sesamutn oil which takes in the fragrance 
of jasmine and other flowers. Like a lamp which extin- 
guishes itself after it has burnt up the oil, the Yogi gets 
merged in the absolute, when all his Karmas are reduced 
to ashes,*’ 

The number JOl is sufficiently significant in this 
connection as referring to the issues of Ganthari and Dhri- 
tarashbra. No man of ordinary reason could ever be made 
to believe that there were actually 101 children to any of 
the parents in ancient history especially born fr@m the cut 
pieces of flesli contained in pots. The pet names given to 
several of them referring to nothing very honorable, such as. 
Duryodhana, Dussasana, Durmukha, Dussaha etc* are 
iii themselves highly suspicious. That all these were born 
finally from earthen pots is equally unnatural- Is there 
any reasonable argument to be brought forward to establish 
the correctness of modern interpretations except the ignor- 
ance of the subject and the iudilference of the public \ It is 
hoped that matters have not as yet deteriorated to such an 
extent as to recognise ignorance and indifference as valid 
reasons, acceptable for proof. 

28 . The Lokas attuined by the vxxvriors who died 
in battle^ Dhritarawshtra again enquires of Yudhishtira the 
exact nature of the places and positions attained by the dead 
warriors on account of their deaths in the battle-field and 
the latter specifies them clearly as stated below, 

JT^r^TT i 

f?rr: i 
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srmr it^ I 

qrrsiiTiJff: 7 ?:^ 5 i^^rg'^r: 1 

^R^^r JTfrcFTR: TrRrtri^r 1 
r%?nTRr: flrl: 5 r#: ^sr'TJf'T^RDrr: 1 
affg^ *ifii ^?T: 1 

% R 5 T ^cir ?:T3f5Rr^raRfl ar% 1 
2jsn ’T^rr *n%\ 1 

cia'5^?T: 1 

^T ?rf^' 3 Ti^€r vrR^^Ti'^T m 11 

“ Those wlio died in battle after fighii \g with delight, 
obtained Lokas like that of Indra. Tiiose who fought with- 
out such interest reached the Gantharvas. Those who fought 
unwillingly and died in retreating, reached the Guhyakas, 
Those again who fought boldly to Hie very last- harassed in 
all possible ways, reached Braiuha’s Loka. Those again who 
were caught in the midst of the battle and lost tlieir lives 
somehow, also obtained some exalted status. Those who 
died after their bodies were bitten arid dragged hither and 
thither by birds and eagles, reached the Loka of Samkar- 
shana*’’ 

What and where are the Lokas specified here ? Is 
there any hope of obtaining from our modern interpreters 
some vague idea at least of their nature and of their diffe- 
rence between one another ? If no useful information is 
available, what is the meaning of an interpretation and 
what is the fun of offering it as such ? What enlightenment 
could be obtained by repeating the same words of the text 
and dogmatically affirming that they mean f.fie same thingl 
I have no doubt that the readers will admit that this is no 
exaggerated or prejudiced opinion, but only a correct repre- 
sentation of the exact state of aftairs at present# In the 
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address, just before the commencement of the battlet deli- 
vered by Bhishqja to the warriors assembled, we found that 
the attainment of the same Indra-Loka and Bramha-Loka 
was pointed out as the result of dying in battle. We have 
also noticed in detail in the previous chapters that Yekshas, 
Gantharvas, Guhyakas etc. refer to the glories of Indra 
and that they represent the eight Sid Ids or attainments of a 
Yogi, meaning thareby the control over the eight Prakritis. 
The facts repeated here are sufficiently clear and consistent 
with what we have been obtaining in oar enquiry. The 
description given in ibe above quotation is the exact Puranic 
rendering of the philosophical explanation offered in the 
Gita while pointing out the effects of the practice of Yoga, 
if it is not completed in this life* 

“ None has to suffer for evq|i a little good^ done. A 
Yoga-bhrashta or a Yogi who dies when his Yoga is incom- 
plete, goes to holy Lokas and after long enjoyments there, 
is born again in holy families.’' 

We have here the great battle and^ the attainment to 
the Lokas after death in the battle-field, reasonably and 
unambiguously explained. All unbiased readers are likely 
to accept this as the gist of the sacred text. 

\ 

f% II 

29 . Tudhistira^s curse upon the females, Yudhiah- 
tira after performing the funeral ceremonies of Kama vir- 
tually his eldest brother? felt greatly enraged at the fact 
of his parentage having been kept concealed by Kunti all 

S4 
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along. Yudhishtira is therefore said to have cursed the 
whole sex to become incapable of keeping secrets within 
their minds. 

?lftnrT ?r5r ii 

Here, Kunti^s conception from the Sun while a virgin, 
is itself inexplicable at the very outset. Why Was she 
induced to keep the fact concealed until Kama was killed 
by her own son Arjuna ? Probably for fear of the scandal, 
is the ready explanation. What is the disgrace in securing 
a son by the Great Planet, especially for one of Kunti’s 
type who afterwards obtained three more sons from 
Dharma, Vayu and Indra t We have seen that Kunti 
has been freely called Prithd throughout the text from 
which the name Partha for Arjuma has originated, Pritha 
means earth or the very foundation upon which the main 
subject Karma- Yoga is built. The lowest and the poorest 
form of this earth is descried in the religious literature a^ 
the first Bhumika'i below which is not reckone(| as consti- 
tuting Bhumi or earth. The following definition of this 
first Bhumika has been noticed in the previous chapters. 

1^: u 

“ The first Qnana-bhumi consists in the eagerness for 
sacred objects, and this holy desire originates from the 
reflection upon one’s own ignorance combined with freedom 
from paassion.*’ 

We have also found a clear definition of the word 
Kunti provided in the Adi-Parva of the text itself, as allud- 
ing to Sidhi or attainment of some specific stage in religious 
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The birth of Kama while Eunti was yet a virgin natu- 
rally represents the acquirement of certain religious practi- 
ces at that initial stage^ which ought to be relinquished in 
advancing further. The Sidhis of Yogis have been more 
than once noticed ig this essay as not to be displayed or 
made use of, if further progress is desired. The conceal- 
ment of Kama’s parentage by Kunti until his death, is thus 
easily understood without a mystery, The natural tenden- 
cies of all human faculties to exhibit themselves and whose 
timely suppression demands some manly effort, are here 
alluded to by the curse of Yudhishtira upon the females as 
a class. 

3Tn%'T ii 


XII. SANTl PABVA. 


30 . The Coronation of Yudhishtira. This Parva 
is known as Santi-Parva and refers as the title indicates to 
peace of mind. Yudhishtira is said to have been in a dis- 
turbed state of mind unwilling to take up the reins of 
Government, after having lost all his friends and relatives 
in the Great War. The Parva thus stands in the same rela- 
tion to him after the battle as the Gita is to Arjuna before 
its commencement. After the battle was. over, Yudhishtra 
was however consoled by Vyasa, Sri-Krishna and several 
others, and was induced to go to Hastinapura and have 
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himself crowned* The following is the description of the 
procession from the battle field to the capital* 

^ I 

arredf ^Rrs^jcura \ 

% qg ?TF?r?: i 

?im lcnfe%: S^Ttf^rl: i 

?5?TqRT W ^RU II 

** The five brothers then entered a new and bright car 
covered and wrapped with blankets and leather, and 
appeared like the five elements and shone like the moon in 
the car of nector. They reached Hastinapurom being praised 
by the bards and minstrels on the way. The car was 
dragged by sixteen white and fair horses 

The word Samvritai clearly means in Sanskrit wrapped 
or covered with. As such, the car used by the Fandavas, 
is fit only to be further packed in a wooden box and des- 
patched for an exhibition. How to enter a car which is 
wrapped up with blankets and leather, and are these the 
materials with which cars on such occasions are decorated ? 
There is no hope of getting out of the difficulty as all the 
existing editions of the text contain the same word Sainvrita. 
If Samvrita should mean anything less than covered up, a 
new S8.n6krit Dictionary should be composed for the purpose* 
There are hundreds of sirhilar descriptions in the Puranas 
and Itihasas which would be interesting riddles to intelligent 
readers, serving as internal evidence to show how the 
current bread and butter interpretations are not intended 
by the venerable authors. On the contrary, such passages 
stand as prominent land-marks to prevent the readers from 



Maha-Bhabata. 


599 


going astray. The current interpretations satify only an 
audience consisting chiefly of the illiterate. 

ii 

The car described in the above qi^otation as covered 
with blankets and leather, surely refers to the hairy and 
skinny physical body of man in which the five Pondavas 
or the fiive purified Indrias entered after the terrible fight 
in the purely mental sphere. The sixteen white horses 
yoked to the car allude to the categories of the Sukshma 
Sarira or subtle body? as purified and rendered completely 
Satwic by the victory gained in the great War. The descrip, 
tion of the car and the enumeration of the horses are not 
thus meaningless or preposterous as they would otherwise 
appear. 

Soon after the above procession reached the palace, 
Yudhishtira visited the temples and entered his Sabha or 
assembly, where a small but important incident is narrated 
to have occurod* A Rakshasa named Charvaka in the 
disguise of a Bramhin Sanyasin appeared before Yudhish- 
tira and criticised him in public for his cruelties ih having 
caused the destruction of all his relatives. He was a friend 
of Duryodhana which fact the Bramhins assembled under- 
stood by their divine vision and cursed him to death. He 
thus fell lifeless on the spot immediately* 

TTJfr qRRt 5[«IT I 

Rsjlr 5J5r 5r5fr iqsr3r% g^; | 

f!Tf«R?rar i 

. tit i 
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ft sni^^rT: ^ JTf^ I 

f^r«7^ ?r%w^>T ?3 1 1 

f% ^ f I 

^rraf^ 3#%^ ^?r tti ^ i 

fi% % I <1^: ^ ctw §8^ 5cg?r: i 

JTfrtirm^aa^E# iriJT^g^ i 

ftwOT I • 

'Tft^rrsr^^^oT i 

e(r?i>iir: ^ ffir: ^raijiifTr: I 
ittctq?5T; ^r^g; 'n'T^r^^ffi i 
?r q^ra stfi^if^iH. i 

qi^f^qtng il v 

Charvah, literally denotes a form of fallacious reason- 
ing used with a view to please the vulgar. That Charvaka 
represents a sophistrical philosopher who propounded the 
grossest form of materialistic atheism is well-known to all 
Indian philosophers. Duryodhana's friendship with him 
gives a deliuiie additional clue to his character. The destruc- 
tion of Charvaka in the presence of Yudhishtira soon after 
the great war, points clearly to one of the important results 
of the victory gained in the battle. The significance of this 
incident does not demand much intellectual effort to under- 
stanct, but it would require a good deal of perversion to 
misunderstand it as human history. In spite of the correct 
and reasonable root -meaning of the term it is absurd to 
argue that Charwaka was a human being who appeared 
before Yudhishtira who also was likewise a human creature. 
It is equally unreasonable to start with an archaeological 
reasoning and decide that Charwaka borrowed his philoso- 
phical theory from Greece in some centuary A. D. and that 
the Maha-bharaU war therefore took place just before the 
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Mahamoden invasion of India. Such arguments originate 
clearly under the wrong impression that Charwaka is a 
meaningless proper name. Whatever might have been the 
accidental mistakes that induced the modern interpreters to 
deal with our religious literature in this reckless fashion, it 
has doubtless suffered the ruinous effects of a wild fire. 

3Tr: ^2 g^JT; §sr; 

^^rt?rr i%jrg5Tr ^ ii 

31 . The contents of the Santi-Parva* Like the 
Bhagavat-Gita, the SantUParva is in itself a complete textf 
only much larger in volume and more extensive in scope. 
The substance of this Parva is briefly explained in the Adi- 
Parva as follows. 

3Tcr: qt 5r?5f I 

q5r I i 

i 

^TT^fTT^for sJTPI^Trar; ^ Kc TT g ^T ^I ? • 

fTSTfirtf^s^TT# I 

aTTT^lIT^ I 

i 

;n^r«rR!^ fwf%?Tr sr|f^?5Ri: i 

q# f%ffsq?icsn?r3iqf5»qg i 
w«Tr =q i 

«a#^r?<T^F5r q^^f^?rf^F?FF ii 
‘‘Yudhishtira being bewildered at the destruction of all 
his relatives in the battle, the Dbarmas connected with aara 
talpa orbed of arrows, those connected with / suffering and 
misfortune as well as those relating to final emancipation 
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were explained to him in this^ Sanfci-Parva which is inte- 
resting to the intelligent and to those who seek for know- 
ledge. It consists of 14732 slokas.*’ 

The Dharmas said to be here explained, clearly begin 
with those connected with the bed of arrows. 

We have already noticed that Sara-talpa or the bed of 
arrows, alludes to some definite process of Yoga, and as such 
a great portion of the contents of this big Parva naturally 
pertains to it* The necessary clue is here given and if it 
will not be takeu or made use of, the fault does not lie at 
the author’s door. It would indeed be bey on d the legiti- 
mate scope of this little essay to go through this voluminous 
Parva in detail. Anything'raore tiian pointing out a few of 
the beacon lights provided for general guidance would be 
impossible and unnecessary* 

A great portion of this Parva treats of its own subject 
in the disguise of Raja Dharraa or Political science, which in 
itself may not be uninteresting. But the mistake is, and 
would be, in taking the contents of the text as describing 
merely some political and social matters, and in their compa- 
rison with modern theories as well as in criticising them as 
antiquated and absurd. 

It would be unnecessary at the present stage of this 
essay to reiterate all the Puranic formulas followed invaria- 
bly in the religious texts, but a reference to the simple and 
well-known ones connected with the matter at issue, may 
be quoted again here for the purpose of immediate guidance. 

5 r<}t 3 1 





JT^OT I 

5SW ^ ?TR^: I 

«r?§ %i5rar5t, »T5rf^ g%Jr ^rror ?r?r i 
rT^fj^qrf&r 5R?rr^ ei?^: i 

?r^isgf%: i 

5T ^ cr?qt»iml% ^R^rt^nrgf^ i 


swg <^§iR5rRc. »nri% gf%: i 

€ g cI?T?*Tr^f^ !T srrq^ I 

^SS^JT: <n: t tm i l% ?Tf|«ofr: q^JTfq^ I1 


*« Atma or Self is the ruler seated inside the car which 
represents the human body. The Intellect is the charibteer 
and the mind the reins. The senses are the horses leading 
to the external objects. The selft mind and the senses com- 
bined, produce the idea of the enjoyer. A person without 
knowledge and control of mind has his senses uncontrolled 
and one with knowledge and control of mind, keeps the 
senses controlled. The former never reaches the goal but 
the latter secures it without reversion. One who possesses, 
knowledge as the charioteer, and controlled mind for the 
reins, completes his travel and reaches the highest desti- 
Wtion.** 


The passage is sufficiently plain and intelligible. 


32 * Pumnic Raj^ his origin and duty. 

Yudhishtira and bis brothers were taken to Bhishma 
lying on the bed of arrows in the battle-field and still 
retaining life waiting for the advent of the Uttarayana. 


35 
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Sri-Krishna, Vyasa and several others ac<?ompanied them 
and sat round Bhishma requesting him to give instructions 
to Yudhishtira on various important matters, in order to 
make him feel strong and earnest about his future adminis- 
tration of the country. Yudhishtira questioned him on 
various doubtful points and lengthy replies were received 
from Bhishma. The question begins with Raja-Dharma 
and the following extracts may be of interest to be convin- 
ced of the real nature of the subject actually dealt with in 
the text. 

Full 76 chapters are devoted to the subject from 65 to 
130, and it is doubtful whether the information contained 
therein have been as yet taken advantage of or utilized for 
political or other useful purposes. The first point raised in 
the enquiry by Yudhishtira is the very origin of a Ruler or 
Raj in the world, and it is explained by Bhishma as follows; 

I 

orq* I 

I ^ I 

' I gcig I 

3Tfr^Fr; srg^ g/^ ii 

In the very beginning in the Krita-Yuga» there was 
no country, no ruler, no ruled. Everyone mutually helped 
one another. When this was discontinued by ignorance, 





005 

the Bramhan was destroyed. Then Dhairma was destroyed, 
when, the Devas became terrilSed. They resorted to Vishnu 
and prayed for a competent ruler. Viraja was created by 
Vishnu from his mind for the purpose, but he did not care 
for the appointment •*. 

Viraja*8 son was Kirtiman, his son was Kardama and 
his son again was Ananga. Ananga’s son was Nitiman who 
married Death's daughter and was given up to the senses. 
His son was the wicked Vena and his son Vynya became a 
good ruler. 

a3ri??r^ i 

snmtJif ^5i5nwrT»cr; i 

^crr i 

cRt: ^ ii 

He extracted from the earth the seventeen vegetables. 
He conciliated the subjects and was called Raja> He sav^ ♦ 
the Bramhins from injuries and was styled a Kshetriya. 
The earth was spread with Dharma and it was known as 
Prithivi. Vishnu then entered the body of the Raja 

The above story is repeated in almost the same words 
in the Puranaa in general. The wicked Vena's left thigh is 
said to have been churned by the Rishis in anger, when the 
Nishadas and Mlechas were born. Then again they churned 
his right hand which produced Vynya known also as PHthu 
who virtually becaone the first ruler of the world. The 
Prithivi or earth which is described as constituting all the 
Lokas became bis daughter* The following from Padma 
Purana speaks to the same effect. 

^ & w i 

0 
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. f^nSRT fyS’Sfiifl*?! I 

MWRRW ^ cTwr^^ficsrarf^ t 

35nk?3# f^ai qr fi r ^ ? ^ \ 

3nt Jifmnt ^ *TfRj?f5t 1 

s^Nt »r5rer^ 1 

cRT^ sftf^iTJair: «wir: 1 

#E5T^ I 

S^5^r fnmr*T: ^rawrai^r^: 1 

5i*t^i 4: i^tN: ibmR: 11 

Who were these monarchs t When and where were 
they born ? Do they belong to Asia or Europe ? How could 
the churning of the wicked Vena*8 thigh produce a nation 
of Mlechas and Nishadas, and how the churning of his right 
hand a single good ruler, and how did he extract 17 vegeta- 
bles from the earth ? What is the kind" of history that is 
going to be established out of this unanimous narration of 
the Rishis in all the Puranas ? The commencement of the 
very first Raj in the world is however unmistakably referred 
to this geneology in our religious literature. An examina- 
tion of the mere names of some of these rulers will furnish 
the necessary clues. Viraja the first ruler nominated by 
Vishnu is his own mental production. Viraj means without 
Rajas, that is something Satwic. Vena here described as a 
wicked ruler refers to Yejna vide Niraktom. 

gR » r g gr OT i f8?n^ li 

It represents all kinds of religious devotion with the 
object of material prosperity. The churning of Vena’s 
thigh or lower portion of his body by the Kishis in their 
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wrath, naturally refers to mean desires described as produc- 
ing Nishadas and Mlecbas. The churning of the t’ight hand 
alludes to the best use of the devotional spirit in man pro- 
ducing a ruler of the Lokas or Prithivi. The seventeen 
vegetables Prithu extracted from this earth refer to the puri- 
fied categories of the sukshma or subtle body. This Prithivi 
or earth has been described in the plainest terms in the 
above quotation as*constituting the Lokas and full of glory. 

^ II 

What is denoted by a Loka in our religious literature 
has been repeatedly explained as what is eternal and not 
ephemeral. 

?r JTfTSTRiT Hi5r*n»rr(% ^ ^ 1 1 

?r#r ^ ^ ii 

It is now completely evident beyond a doubt, that the 
earth or Prithivi as well as its ruler here specified, do not 
fall within the province of human history. The lengthy 
chapters of Santi-parya are surely devoted to higher and 
nobler subjects which affect the destiny of man in his on^ 
ward progress from one Loka to another. 

The countries and the ruler described in the Parva 
under reference being now clearly defined as entirely alien 
to the notions entertained by the modern interpreters, the 
points further connected with them may be examined as 
detailed in the text. 

(a) The question of Time as divided into the four 
Tugas explained in detail in Chapter III of this essay per- 
tains to this Raja and to the territories ruled over by him. 

n 

% WTl ^TP^rrsTT \ 
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^ Tjm ^5Ron^ I 

<l5 r f^ t 0 r 3>Tg=5?r% ii 

The history of this Raja is kaown as the Yugas and 
he is their creator ” 

(b) The preceptor or Acharya of this Raja is next des- 
cribed in the following terms. » 

wr ^ 5ft^: i 

^rin i 

gfes: g ^rl^nrr ^ci gdi^?T: i 
asngoir: g^titcfsoir: inn; i 

5tT5rf I ngoft w ^ i 
gwTRTcirsrT g^n^ipTci: I 
a^n I 

Ufr^ ^ nwrnr stSRT Jjjsg^n i 

% afpifr atH; lf|[5T: I 

m ^ sr§ig^ I 
m: wnft m: i 

4tn % g t 3^^ I 

f| w ^ n«n?m: gdf|^ i 
JTsrres srfi mTRT ^nr^Tcg^r i 
sg ^nrr ^if«rt asfrsq ii 

The preceptor of a Raja should be white, red, green 
orbrown^ He should be well-read and wise, devoid of 
anger and with the senses controlled. A Raja without such 
a preceptor is unholy. The subjects and the preceptor 
resemble mutually in their character. If Raja also resmbles 
them, all are happy. The subjects are happy when the 
Bramha^Kahetrom ia pleasedi and unhappy when it is 
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displeased, as it is the very foundation for the subjects. 
Kshetrom is the receptacle for Bramhan and Bramhan that 
of Kshetrom* They develop by mutual help. The precep- 
tor is the lord ®f the Raja. The Yoga-Kshema ^ of the 
country depends on the Baja and that of the Baja depends 
on the preceptor. All unseen fears of the subjects are des- 
troyed by Bramhan, and seen ones, by the hands of the 
Baja, and then tlfe country flourishes.** 

Comments on the above passage are superfluous at 
this stage of the essay. The story of the oft-repeated 
Bramha-Kshetrom is told here in a regular Phranic fashion. 
It alludes to the Drishtom and Adrishtom, the Nishkala 
and Sakala, the form and the formless. The Bramha and 
Kshetrom combined makes up the Purana-purusba, the 
main character treated in the Paranas. 

No caste prejudices differentiating a Kshetriya from a 
Bramhin need pollute or denounce the sacred text, as secta- 
rian or unphilosopbical. 

Bramha-Kshetrora in the above quotation is used as a 
single word and in the singular number all-through. No 
rules of Sanskrit grammar could be adduced to justify its 
irrelevant interpretation as referring to a Barmhin and to a 
Kshetriya. The word Yoga-Kshema has also been noticed 
repeatedly in the previous pages of this essay as meaning 
the Kshema or safety of Yoga, but there is hardly any idea 
of Yoga in the modern human history. The preceptor and 
the Raja here described are therefore unwholesome materials 
for the modern interpreters to deal with. They are too strong 
for their hands and might break them in the meddling. 

(c) How to gain victory in a battle is explained as 
follows. 
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^ t^ctt ^f^rrr^ n 

“ Fight steady, leaving the Seven-Riahis behind. Even 
the invulnerable enemies shall be vanquished by this means. 
Victory is in the direction of air, sun and moon, and when 
. these are combined, the one over the other is more impor- 
tant.*’ 

The passage is certainly quite unintelligible to ordinary 
readers of history. It is however no exaggerated descrip- 
tion of any known fact, neither there is any poetical beauty 
in it* The Sapta-Rishis might be interpreted as a constal- 
lation known to the Indian Astronomer and explained* as 
pointing to some lucky time specified. But what does the 
direction of the air, sun and moon or their combination 
denote t The whole passage, in the light of human history 
is absolutely meaningless. 

The Sapta-Rishis are defined as the seven Prakritis in 
chapter 343 of this very Parva as follows: — 

i 

To keep these seven Rishis behind, is surely to go 
before them. This is the first process required, and it 
naturally refers to getting beyond material affairs. Air repre- 
sents Prana or life-breath, the sun and moon allude to the 
Pingala and Ida Nadis frequently explained in this essay. 
The battle to be fought thus clearly denotes a speeific pro- 
cess of Yoga. The historians and story tellers, may there- 
fore, without any serious loss to their professional prestige 
disconnect themselves with this silly ond unimportant sub- 
ject and keep their hands unsoiled* They would willingly 
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have done so If they had ere this known the fact. Never 
mind I better late than never. 

qrfw sr^ij; ii 

(d) The nature of the Denda-niti or criminal justice 
to be enforced in the country ruled over by this Eaja hither- 
to described, is explained as follows. 

>23 ^ sjT^lfT qtir ^ ?l: I 

*T5r?r5r sjjcff r i 

?T^ sh; ^ Jf • 

sm^rlF SJr^fPf: satTir?: I 
5rref awonpsrr*^ 5n??ri i 

«9i*rt i 

arnifr JTg5%: i 

?<j#f ^ >Rar 5 ^ R 63 : w aRR«r: ag: 1 
ai?t. afR. 5 ^ ^^EJilr 1 
3«iHFiT a9ni>5=^t^ ?riR5ft 1 

«^ q jg g f irfcr ^3:i5ff ^ 1 

d^ i caa tr: afcT^ cIts ^ 1 

tR aat3R#f *Rr: • 

TJSR jrsrr: ^ gnn/3 ^ I 

V9X: g^: am: ^4 w aaiafti: t 
j^iRf qfta #4 5naf4: ^pm^ssf^r: 11 
?R: ^ »!»RR RTcar ^isRuga: 1 

sTiRRatcaar ^4 i 

5ream «r4^r»rR?it ?RRdK « 
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^rg: i 

^ ^ ^ VTK^ I 

ft frfT^: sf^r^ft: i 
^^r: %^: ^firr^ ^^ct srg: i 

^fd ^srrgwTqf^: t 

^o^r r 

gfiTTr^r ii 

“ That on which everything rests or depends is Dharma. 
The means of maintaining the safety of Uharma are known 
as Vyavahara or transaction. Denda is known by several 
names such as, Manu, Sasta, son of Kudra, the preserver 
of Dharma, Truthi Vishnu, Mahan, Parasha etc- Bramha’s 
daughter is ktiown as Lakslnni, Niti or Saraswati. Denda* 
iVi^i is 1 he preserver of Jagat. Eswara, Purusha, Prana, 
Satwa, Vritha, Prajapaii, Bhutatma and Jiva are the eight 
names speciaHy given to Denda, who ever keeps vigilant 
and therefore becomes a Kshetriya. Rudra» accompanied 
by Braraha, Vishnu, Indra etc- meditated for the purpose of 
supporting the Lokas and for preventing their admixtures, 
and created Denda out of his own self. Frcm the feet of 
Dharma, he created Niti, Devi or Saras wathi known as 
Deuda-Niti* Deuda is the destroyer of everything, ever 
vigilant and is explained as Siva, Bramha's son) Kudra, 
Umapati etc. The Rajas who understand Dharma main- 
tain this Denda.’* 

A close and careful reading of the above passage must 
convince every intelligent reader that Denda here described 
refers to something more serious and inaportant than ordinary 
criminal justice. Denda is described as a destroyer of every 
thing and as created for supporting the Lokas and for pre- 
venting their admixtures* The Lokas themselves have been 
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already explained as referring to something ' beyond the 
material existence. The ultimate basis of everything is 
Dharrna and that which preserves it is Denda« The Niti, 
contrivance or scheme is Saras wathi. Deada niti is thus 
the proper contrivance promulgated for the purpose of 
attaining the ultimate goal. It clearly refers here to the 
process of Yoga which secures control over each Loka, keep- 
ing the individual lokas without mixing with each other. 
The Denda in 'Yogic language is the sushuinna in the spi- 
nal column, and the Lokas refer to the plexus representing 
the centres of subtle elements. The method of meditating 
and of keeping the meditations separate for each plexus, is 
Denda-niti, Every word in the above quotation furnishes 
useful information on this particular subject to those who 
seek for it, but on the contrary it would be unreasonable to 
explain away the whole passage as referring to the sections 
of the Indian Penal Code. 

33 . The Fara Loka. Many more important and 
interesting points are dealt with in this Parva relating to 
pure philosophy, some of which have been already noticed 
in Chapter II of this essay on Indian Philosophy. This 
Parva may now therefore be closed by referring to one 
more point alone, namely the significance of Para-Loka 
which naturally lies beyond the limits of the Lokas ruled 
by the Rajas hitherto described in the text. 

g<wT: i 

srrq gfg: sjrrqjfT h q i 

5nsrr?Rr!!r^t*t?rr: t 
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** On the northern side of the Himavat lies the holy 
Para-Loka full of all prosperity. There is, no disease, no 
mortality, there. Some people there are blessed with high 
mansions, costly ornamentsi cushions, chairs etc. Some 
simply obtain the means of retaining life and others secure 
the same with much difficulty.” 

Where is this Para-Loka on the ncfthern side of the 
Himavat ? Is it Tibet, Russia or China ? Wherever it be, 
absence of mortality here predicted is an impossibility. If 
the description is itself unintelligible, how is Himalaya 
intelligible ? Everyone must admit now at least that Hima- 
vat in the Puranas is not the Himalayas in India. If not, 
Tibet or China must be the Para- Laka. There is probably 
no fool in the world who will localise his Para-Loka any 
where on the surface of this earth. We have repeatdly 
explained in the previous pages that Bharata-varsba or 
Karma— bhumi lies beyond the ocean of Samsara and on this 
side of the Himavat or misty regions. The Karma- Kanda 
or the devotional sphere is still virtually within the bounds 
of Agnana or ignorance. The Uttara, or crossing beyond 
this Himavat, or transcending the bounds of ignorance is 
Para-Loka. This is exactly the significance of this Pura- 
nic description which is certainly a reasonable and philo- 
sophical one. 

5T ^ 'TreiFS ^ i 

^ II 

Moksha or liberation from bondage is not located at 
the bottom of the sky, on the surface of the earth or below 
in the Patala. When the mind is purified by the removal 
of all material desires, that state is called Moksha.’’ 
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The Para-loka is here clearly explained. We have tbtlii 
seen in this important Santi-Parva, that necessary religious 
instructions are furnished to the technical Raja for ruling 
properly over the Kingdom obtained by the victory gained 
in the holy battle of Kuru-Kshetra* The instructions on 
the Dharmas are howver technically described as Sara*talpi- 
kas alluding to the Yogic process, Sara referring to breath* 

No modern interpreter who is an entire stranger to our 
religious philosophy, need hereafter take the trouble of 
enlightening the public by explaining the sacred contents of 
this voluminous Parva as a description of the principles of 
political administration of an ancient rule/ of Delhi, which 
could be easily condemned by any critic as old-world simpli 
city. The 14,732 alokas contained in this Parva are how- 
ever assured as pertaining to the religious and scientific 
instructions necessary for tbe attainment of final emanci- 
pation. 

51^ i 

=5rg^^r5«j/^ ?r«rr ^ i 
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34 • importance of Dana-Dha'^ ma. This 
Parva is called Anusasanika; Auusasana meaning adivice, 
inatroctioo or precept* The previous Parva being known as 
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fiUnti or peaoft of mind, in which was chiefly mentioned the 
Raj'i-Dharma or the way to rale, the present one treats of 
Dana-Dharraa or the .duty of jjfiving away. The general 
efiects of Karmas good and bad are stated as follows* 

ei«n i 

?T«n If f i 

^5r gw5i^ If 5ft5rgfTprn I , 

’caf^rtf^ wi% fiRf;; i 
^4<fr f frif i 
spvTf f Iff r 

IfFfr ssRoi gof gi^^fiisf ^ i 

g«f^f ft ai'f 1% If asBftsf % i 
f Iff f If f ifl f I 

ffrfil: fff Sl^rPr f fiq:. I 

ffi f;4ffi3'?fr If fig flff^ 1 

f«rt Is^fifff ; sffrfJrgffsf^ i 

ffi «jfi|f a5«5iwgMf»rf H 

** As a field wichoat cultivation or sowing of the seed 
is unproductive, so, mere divine help without human effort 
will only be unfruitful* The doer of karmas enjoys by 
good actians and suffers by bad ones, and the non-doer 
obtains neither. The Gods favour only the doers of good 
karmas; they do not help the sinful. As a lamp cannot burn 
after the oil is exhausted, the Gods cannot help When the 
good karmas are exhausted,” 

35 . The origin and shape of the Puranic cows 
and their Dana* The fallacy of popular fatalism is here 
clearly exposed, declaring the importance of human action, 
and explaining at the same time the real part played by the 
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divine and the unseen ^ the destiny o£ man. Qood actions 
please the Gods apd .produce good results^ and charity is 
considered one of the niost useful Karmas in this direction, 
the chief and the foramosb of which is described as the dona- 
tion of cows or Go-dana. We have distinctly noticed in the 
previous Parva* that the Raja, his country and his Dbarma 
described therein, allude to some transactions of an entirely 
different type froiA those that engage the attention of the 
worldly man, and far superior to them. The charity or 
Dana-Dharma and especially the Go-dan£^ detailed in the 
present Parva therefore represents definite Sasanas or ins- 
tructions in continuation of, and in consistency withi the 
descriptions furnished in the previous Parva. Both the 
Raja-Dharma and the DhincbmDha/rma naturally following 
deal with the political administrations and the charitable 
institutions of countries yet unknown to and even unheard 
of by the modern interpreters, their rulers also being not 
yet recognised as worthy heroes by the modern historian* 
The donation of cows is mentioned as the best of charities 
and the origin and nature of the cow8 alluded to» are des- 
cribed in detail in the usual Puranic style. 

II 

\ 

^err jprr I 
Jfsrt: w^«iT « 

sjarwf i 

?isrr inri i 

’rir: » 

iflw: w 
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srsTRt iftmi i 
?tct: jraig gf^: srm: i 

srsTnTl%g»nm^ =srg^ikj5t i 

jraicTP^ sns^^ni; im^g^rr i 
^f«l5TT: t 

*R«T *T?^ srsn^mHjiKiir: i 
a^ PTi %4g T^<T^a:^ snf^^^T i f 
3 *T5iinc5?TiT5fc*i?rr i 
gs^ «TS55^g: g^i^af^^rrarg. i 
ff% g^^ 5^ I 

g^<ftWr: WIST; ssnsrf I 

5tT?rT*T^5r?^JTt g??c?t5Tt €*??ertr; « 


in^gcT^r: %*»: t 

<T wr^rg^^rer ^T?req’ gf^ fcre?r: < 
f^Ri^^rra: f 5 : ^ ^rlgcT =? sjg: > 
5555resR#>n%'^r trf|^ ssC5i^ i 
?r^5r^ ?r?i> »n I 


3TT?3 ?iw^’R»»T ^R^rirsfff^: i 
?»*itc«iw: sr sftnrarwR’jfcng i 

anT 55 *ici^«f s^FHfiiWRer i- 

■*RTg I 


w w?5WR[ra *^»Tr g!T: i 

?nin «?ftt ^t^Rtsgrmwmr: 

5T «(>fl r ^gw 4 srat5T^: I 

5ng^5Tni?T sr src^?«r^ *r5:, i 
5flTWt«BRC, sra^or ^ \ 

3rwTi^j q4fi i g^ ?iifs^»T4 5*rg i 
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5 ft?i««tf^r jr^T^q^spr?: iq^t ?r^ i 

8^^ ^^cFsr: I ' 

cra> ?a: I , 

^ n^rf >T’^ f^iJinf ; ‘a^^cf; i 
I^aJTSqiR^oifjlT ^R 55 Rt JTfr^r^TrH i 
akr^ asTJT: ^57: ^i^: 11 

“ Bhishma said. I shall narrate fully the origin of 
Kapila cows as I have learned from the great. Deksha 
having created all the living beings as ordered by Bramha 
did not provide them with means of livelihood, like the 
nector for the'" gods. The movables are superior to the 
immovables in qroation and Bramhins are the highest among 
them, and Yegnas reside in them- Soma is strengthened or 
enlarged by Yegnas and he is seated in tlie cows. The Devas 
are pleased by them, qjid the livelihood for all, lies in them* 
All the created brings through hunger ran up to Bramha 
and prayed for vriti or livelihood anri to proTside them with 
the same. Bramha drant nectar to the full. The fragrance 
emanated from his mouth then ‘produced the divine cow 
Surabhi. She gave birth the varigated golden coloured 
cows which are kntown as the mothers of Lokas. They became 
ftie Vriti -dhenus or cows provided for the livelihood of all# 
Their calves drinking the nectar-like milk caused foams to 
fall on the body of Budra who was seated on the earth. His 
angry look at the cows produced varigated colours, and 
those that ran away to Soma retained their origipal golden 
colour. Bramha how ever intefrfered and pacified Rudra 
saying that these cows originated from nectar and emit 
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nectar, and that there was nothing unholy. Bramha also 
gav^ him a bull which pleased him, and Rudra retained it as 
his vehicle and flag- mark. The Devas then placed Rudra 
in the midst of cows and gave him the name Pasu-pathi. 
These cows thus obtained their varigated and indistinguish- 
able colour known as Kapilai and their donation is considered 
the first and foremost of charities.^* 

Fostering these cows and attending on them with interest 
are said to procure Go-Loka in the end which is situated 
even above the Bramha’s Loka* The reason for this is 
explained below* 

iTiT^rr if i 

frt 1 ^ 1 % dfl’jfr cT^r 1 

Ttrs^r iTi erm %q' vFr^qwrvrr'iET I 
?T?t: i 

=^1^ 5TW ^ ?ai « 

SW I 

2fqi JT^Sf %l5rT ^ dfl'rft I 

If# ii?r^?#r ^ ?iqr =#f?R?qf^ s^rr 1 
7 { =qr:qqrqiqJTirr?rq I 

tqcsnrrer# qt 1 

q|g =qrHi 5 nqRt 1 

srsrts^qqtq 5 r dfl'ift 1 

crq go^q *TRqr: 1 





cTcT go^JT S3Tr^ g I 

is«l I 

g»F«ir?:r?^% gsrr: ^g i 

JTRTrg: i 

srreq-f% gsrrfin i 

^ ?ct5^?rg^& I 

?rirg^RTi s^f^r^^mf^^rci: I 
^ *rR?r i 

?r^JTii%T: II 

“ After performing hard tapas, Bramha created the cow 
Rohini or Surabhi and also a bull which soon became ena- 
moured of the cow. Bramha told the bull not to be afflicted, 
* Ma-artha S and therefore the bull was named Marthanda* 
The cow was then gladly entrusted to the bull by Bramha| 
and their children became holy. Those who attend on them, 
will attain to the Go-Loka situated even above the Bramha- 
Loka. He who understands the significance of this bull 
'v^ll never more be born again. The Surabhi is granted 
the privilege to go to any of the Lokas she likes and the 
Gods became her children, drinking her milk. Having 
obtained such blessings from Bramha, Surabhi entered the 
Loka. Thus the Go-Loka is placed above the Bramha- 
Loka by Bramha himself.’* 

This cow Surabhi is said to have generated various and 
curious kinds of children, who are the most important 
characters mentioned in the Vedas themselyes, 

wt: ?g: sw: srar: i 

^s?rr: srm%- j^gs i 

cf^r ci>it ^i5Ccr>Tr: i 
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iifraisfr *ifW55r: i 

f^awf t*rr ^ f| %rrT: i 

RJTsmiC i 

§p a«wt gti%: ^’aff gf?ti i 
^*S[^W5«rT %g?fr i | 

5^ JTt5nsniT'^r3r'&^:m^«ft?r^ i 
»Tt5HSron?T SRsft 1^1%: I 

^fr U 5PW ^^?[T5^5![?rWTRTJt I 
JTf Rit §3% ^ra?rwi<Tq[ I 
?RRT^wg^w»i; i 
?gHw sfrfg^ =^ i 
icfcT; ^ =ar ^Ct i 

f5% ^;5Ti #!rai: i 

trm: f|r S3ri trqt i 

ggl Rw ^r artJTRR:: g»n: i - 

!g?gjRa[rflrit«RT ^ «r5^T?^fr i 

^ 3r? «fiJTt^?si^ ?rsw: i 

^ ^^ricr: jrf^re^sjw: i 

arri^wft ^ 1 

§g% nr^cT: gsi: i 
JTT ^^RrSRT I 

5^crr ^r^>Tit?rr S^J ^jstt:' i 
R^ rrar S3i?ir <5»ft i 

^■«I5 sTfigr^ «ic[f^'3ff^#iT«!q;.« 

** The eldest sons of Surabhi are the eleven Rudras 
extolled in the V^das, They represent the great yogas as 
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well as the real chamcteristics of the Devas and the khowerg 
of Bramhan. They are also spoken of as one hundred in 
number. The first daughter of SilSrabhi is Prithivi^ a cow 
that yields everything for t^e support of all living creatures, 
A son is then born called Oo-bramhin. After the birth of 
the lelev en Rudras, Soma the support of the Devas and of 
life in general as well as of yegnas and vegetables, was born- 
Then four daughters namely, Sri, Medha, Kirti and Saras- 
wati were born. Then were born, the twenty-four and one 
Go-mothers worshipped in the heavens. Then again was 
*l:)orn the grea t bull named Deksha who was presented by 
Surabhi to Maheswara for his flag. Surabbi constantly 
performed tapas and produced several cows which she distri^ 
buted among Vasua, Adityas, Viswas, Indra and Loka-palas. 
These children of Surabhi represent the greatness of the 
Lokas which fills the Prithivi. Th fact every good thing 
originates from these cows.** 

T he passages quoted above are too plain to require 
commentaries for the purpose of convincing an ordinary 
reader of average intelligence, of the fact that the descrip* 
tions do not refer to the four-legged animals known to 
mankind as cows and bulls. The word Go is here used in 
the sense of light or knowledge, as we have found it all 
along. Bramha having drunk nectar to the full, is said to 
have produced Surabhi from the fragrance emitted from his 
face. This cow therefore virtually originated from nectar, 
Arftrita or immortality. Her progeny-^ consists of Eudras, 
Devas etc, which are said to represent the yogic characteris* 
tics of the great. 

itnmt ^ ff i 

The Prithivi which is Sarabhi’s eldest daughter ie the 
basis for the real support of life in general. I 
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The Soma here clearly represents the Kshetragna as 
we have noticed in several places before. The twenty-four 
and one mothers of Lokas represent the categories of cosmo^ 
logy as purified by Yoga called tatwomsj The bull or vri- 
sha called Deksha undoubtedly signifies Dharma with its 
four legs, Guana, Dhyana, Sama and Dema. 

5rtft i 

3Tr?j?m % SR i 

All that is good for iho advancement of religious devo- 
tion is said clearly to originate from these cows, 
jflwr: ?rl 3Tc)‘ I 

The Puranic description of these cows thus gives the 
general outline of the processes prescribed for devotional 
and yogic progress. These cows will thus have to be given 
away when their work is over, with a view to advance 
further. 

When so much plain and serious meaning is evident 
from every line quoted here, it would be extremely unreason- 
able to come forward with an interpretation of the text as 
dealing with cows and bulls of the Bombay or Nellore breed. 
That those cows and bulls represent only stupidity and 
bruteness is a fact well-known to all. If any modern inter- 
preter is not yet prepared to correct himself and to aspire to 
rise to the atmosphere of the Pdranic cows, the truest and 
the wisest interpretation of * cows ’ would be to apply the 
term to himself. 

i 

^ fracing 'Rjrq; ii 

36 . The Vishnu Sahasra-nama. In this Anu- 
sasanika-Paiva, the celebrated Vishnu Sahasranama is 
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imbedded, like the Bhagavat-Qita in the Bhi^hma-Parva. 
The Sahasra-namas one thousand names in praise of 
Gods, such as, Siva-Sahasranama, Rama-Sahasranama. 
Lalita-Sahasranama> etc-, are also several in number like 
the Gitas. The Bhagavat-Gita having been clearly shown 
as particularly belonging to the Maha-Bharatha, the Vishnu- 
Sahasranama under reference equally belongs to this great 
epic* In the Bhaga|^at-Gita, we have found that Sri-Krishna 
the Lord of Yoga,Svhose samvada or encounter was the 
object aimed at by the Satwic devotee, known as Arjuna or 
the white» was the divine basis. We have also found that 
Vyasa or the analyser of true ^knowledge was the author, 
composer or maker of this Gita. In the same way , Vyasa is 
the Rishi or Seer of this Sahasranama too and Sri-Krishna 
is the Deva, whose praise the one thousand names sing. 

II 

Tho relevancy and cogency of the Bhagavat-Qita and 
of this Sahasranama appearing in the Maha-bharata are thus 
clearly evident, and their special and restricted applications 
to the Yogeswara Sri-Krishna cannot now be disputed. 
Such limitations do not of course affect the modern inter- 
preter who is as cosrnopolilan in his interpretations as he is 
in his ignorance of tho subject To him all . the Gitas and 
Sahasranamas are alike, the Gitas meaning exactly the 
Gitas and tho Sahasra-namas extactly tho Sahasra-n^mas. 
He has his undefined V edanta as the last resort, in times of 
need, for the refuge of his ignorance. He does not feel any 
difficulty however to run up to the Anta or end of the 
Vedas without understanding the vedas thenaselyes which 
could be done only by a deep study of the Pnranas and 
iMhasas. 
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^ ^rgqp^^i: n 

qt ^ f| ^ W^5r II 

He does not &t the same time see that the Vedanta is 
not meant for concealing ignorance and for estaBlishing non- 
sense. The current uso of this false Vedanta is only for 
the purpose of obstructing every sort of reasonable enquiry 
and for preventing every possible acquirement of useful 
knowledge. The mosjb important snbject^alled the Vedanta 
has certainly been reduced to some vague thing, absolutely 
meaningless, highly irreligious and awfully unseientiQp and 
unphilosophical. When the most valuable Puranas and 
Itihasas, the real commentaries of the Vedas are virtually 
reduced to fabulous stories and incoherent myths, the fate 
of Vedanta could not possibly be better than what it"^ is at 
present. To come back to the Sabasra-nama under reference 
Yudhishtira enquires of SMshma the real significance of 
Dharma and also prays to teach him the Japa or holy hymn, 
the singing of which will induce the Lord to save mankind 
from worldly miseries* 

*Tfr: i 

Bhishma*s answer to the question is as follows. 

gwr5?r?TH \ ' 

^TPP!: =«r i 

, ^ *r u 

“ Ever meditate, worship and praisd the Eternal Poru- 
sba who is the Lord of the Lokas. This 1 consider is Ji^he 
highest Dharma. 

The one thousand names contained in this SaLfiasra- 
nama are said to be Oowna or pertaining to the Lord’s 
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attribates in the display of His glories, the veriest mbject 
dealt with in all the Paranas and Itihasas- 

flfr: i 

srsszf I 

?T?3T ^Jf«rR9r 5nT5rr«T?2r i 

*1 ^ ’Tr7»Tqi’?i:n I 

*151^; Rt*flr?Trf?r rTff?r ^Rfrir ii 

“ I shall repeat to you the thousand names of Vishnu, 
the Lord of the Lokas and of jagat, from whom everything 
originates and in whom everything merges. These names 
allude to his chief attributes specially mentioned by the 
Bishis. 

Compare with this the definition of a Purana, 
gu S^FT ^51 % II 

** That from which all the existing entities originated 
is called Purana.’* 

The two closing couplets in this sacred hymn are 
particularly noteworthy as furnishing additional clues to 
the subject. 

mi Us€m: qrw^: \ 

afr ii 

** The son of Devaki, the creator, the Lord of the 
earthi the owner of the weapons such ast conch, boW, macoi 
chakra, nandaka etc*, and the great implement itself fiit for 
striking down everything.” 


38 
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ANUUgAiaKA FaAVI. 


In consideraMon of the great war as the main subject 
in the Maha-Bharata, the Lord described as provided with 
all the weapons of attack is sufficiently significant at the 
very end of this sacred Sahasra-narna. Sri -Krishna is here 
explained as the receptacle for the senses, mind, strength, 
intellect, kshetra and kshetragna, also for Yoga* Sankhya, 
Vedas, Sastras and knowledge* 

f r%: i 

%5r %5rir ^ \ 

fTJi cT«iT i 

j?rr^fr% f^irRqac^rl srsTT^fi, ii 
That Sri-Krishna is the Deva residing in everything 
as the ultimate basis, directing and regulating everything 
by the rules relating to Vasana or Karmic effects, is the 
conception aimed at in 'this Sahasra-nama, This can be 
clearly understood from the single eloka taught by the Lord 
himself to Arjuna as a substitute for this lengthy hymn. 

(I 

^ frt 5iuT«5i'JT \ 

^ iim 3fr JR II 

?rt»j5Ti'^qi^n% qig^q sTjfifg ^ ii 
It is earnestly hoped that the various important points 
here noticed will convince every reader of the special appli- 
cation of this Sahasra-nama to the Lord Sri-Krishna as 
Yogeswara, and of the reason for its embodiment in this 
great epic poem. 

37. The death of the great Bhishma^ This Parva 
ends with the description of the death of Bhishma on the 
bed of arrows, at the advent of the Uttarayana. He is 
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described in the Maha-bharata as the son of Ganga and an 
incarnation of one of the eight Vasns. When his funeral 
oblations were performed in the river Ganga she is said to 
have come out of water and lamented for the death of her 
beloved son. Sri-Krishna then pacified her in the following 
words. 

^ c# JTT 3=^: 3^#^ \ 

^ 3^ i 

JTgsirHt i 

^ trq i 

^ ftr^rfe^rr \ 

^ II 

•< Your son is one of the great Vasus who had to be 
born here as a human being owing to a curse. He has 
acquitted himself in the battle as a Kshetriya ought to, and 
is killed by Arjuna and not by Sikhandi. He has now gone 
back to the Vasus in the Paramom Lokom.'* 

We have noticed in the provious pages that the term 
Faramom does not apply to the highest stage of attain- 
ment. The eight Vasus or Si<lhi8 represent definite grades 
of development in the devotional sphere. Bhishma the 
youngest of the Vasus lost his place by the desire for a cow 
and had therefore to come down. He had to partake in the 
great war and meet his death at the hands of Arjtina or 
pure Satwa, before he could regain his original position. 
Bhishma has been on several occasions noticed as represent- 
ing Bhakti-yoga. It is easy now to understand that the 
status attainable by mere Bhakti-yoga is only up to the 
Vasus, and even that when temporarily lost by material 
desires, one has to come down and meet his death at the 
hands pure Saiwa before he could regain his lost position* 
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The story as a whole details the work of an advanced Yogi 
who loses bis situation by desires and then again gets back 
by further practice of Yoga. Blessed be those who would 
still believe and make others believe that Bhishma was 
simply an old bearded warrior, picked up in his younger 
days from the Ganges, and that he died fighting in Delhi 
nearly four or five thousand years ago on the banks of the 
Jamna. Coupled with such a trite and worthless interpre- 
tation, the descriptions o’f every importanx and serious inci. 
dent extending to several chapters in the text relating to 
the Great Bhishma, lose completely their value and sacred- 
ness. The respect still mistakenly shown to the modern 
expo under of our ancient and sacred religion is therefore 
surely undeserved. 

f% f% 

T% m r% \ 

%5t n 


XIV. ASWA-MEDHAPAfiVA. 


38 . The prepcvvation for the Aswa-medha ot horse 
s/dcrijicem This Parva is known as Aswamedha, describing the 
bofse sacrifice performed by Yudhishtira, under instructions 
from Vyasa as an expiation for all sins committed. It 
contains several chapters constituting the AuM-QUa^ or 
supplement to the Bhagavat— Gita, detailing the practical 
portions of the Indian philosophy, deserving a deeper study 
than oven the Bbagavat-Gita. This Anu-Gita here intro- 
duce serves the purpose of furnishing necessary clues to 
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the real significance of the Aswamedha or sacrificing the 
horse herein specified. 

The Parva begins with an enquiry by Yudhishtira as 
to the best means of procuring money for the expenseiSf^ 
required in the great hlorse-sacrifice, owing to its great loss 
incurred in the late war. Vyaea then narrates to him the 
story of Marutta and Samvarta and suggests the proper way 
to obtain plenty oj^gold, Marutta was a powerful monarch 
equal to Indra in capacity. He wished to have a sacrifice 
performed by Brihaspati as his Guru, which Indra preven- 
ted through jealouzy. He then sought the help of Samvartta, 
brother of Brihaspati, who had long left his brother having 
quarrelled with him. He promised to take the part of the 
Guru in the sacrifice and suggested to Marutta, the way to 
procure plenty of gold for the expenses. The following 
specifies the process. 

?r5r KT^r^qt f5»5ig*Trqf%: l 
jsiig 5!n!ir i 

!T ^ qr I 

inWr: i 

jfw ST ftlftrt SI ^ STT^^s:: I 

sr gru «i^qqT% qr si ?q i 

?R«r qi^ €% ^Rfit m I 
«fr?r^ ari^TTs^^ ^n%g^*rT i 
ws% % i 
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rT^r JTcfT i 

^ a'»n4 Tcg^T 2r3: i 

^ I 

*nT?i^ r%fg<T^ 1 

5nT% »Tm5r ^ g^^Emr ft gnr^: i 
^ g^T: ’E^’JTgro^rft c^ n® gr i 
gfm ft ^ gut g? i 

% gg: i> 

*• I shall tell you how you could obtain undiminishing 
riches, by which ypu could overpower the Devas, Ganthar- 
vas and Indra, On the side of the Himavat, there is a 
mountain khown by the name of Munjavan. In the c^ves, 
under the trees and over the rocks in that mountain, Mahe- 
swara accompanied by Uma and Bhuta-genas performs 
tapas* None can perceive his form or position by fleshy 
eyes. There is neither cold nor heat, ' no air, no sun, no 
thirst, no hunger, no decay, no death. AJl round the 
mountain there is plenty of gold guarded by Ktibera’s army. 
Go to that place and please Siva the lord of Yoga, you shall 
then obtain that gold. Even mastery over the Genas is 
obtained there; gold as well as elephants, horses and camels 
are therefore easily obtained .•* " 

What and where is this Munjavan at the foot of the 
Himavat containing plenty of gold ? It ^as perhaps known 
some 8000 years B. C. as a famous place like the Kolar 
mines. But how was it then destitute of air and sun 
hunger and thirst, decay and death ? These matters do not 
probably demand an explanation, as their absurdity is self- 
evident. The identification'of the mountain alone in the 
above quotation^ by modern methods of research, must of 





course be correct, because there is none to question it* 
Surely, the modern reasouipg and logic of this kind demand 
an immediate reform to keep pace with other scientific sub- 
jects. 

Marutta is said to have accordingly secured the gold 
and performed his sacrifice. Vyasa advised Yudhishtira to 
take to the same course for his horse sacrifice, 

rrM s'fr: ^rsn ^ i 

The story of Marutta and Samvartta here narrated 
may'be easily solved by the useful Puraaic formula. Marutta 
means air or Prana arid Samvartta refers to the periodical 
destruction of the world. The story thus alludes to some 
process of involution by Yoga, the Lord of Maha-yoga 
having been tnentioned as residing in Mur^amn* 

cfsr iTRr ii 

39 . The Anu^Qita exjjiaini/rhg the true signu 
jicance of a religious sacrifice* The follow^ing extracts from 
the Anu-Qita contained ia this Parva, in close touch with 
the description given of the horse sacrifice, will, it is hoped, 
explain satisfactorily the real significance of many'^a matter 
connected with it, such as, the sacrificer, the sacrifice, the 
sacrificial stufis and the fire in which they are sacrificed. 
The Munjavan just noticed is also luckily touched upon in 
this Anu-Gita. 

(a) ^ 1 

=5rr?jifr ^iqr 1 

qrCRf^rRFf ' 

ti ’ 

TT =q§q[ i 

gjftq s<tq;T ti 
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5??t: ^ ^5r %i 


sjpifts»TR: ?nTR^ oJirfr^iJT i?? ^ i 
ci?r ^ ^ srf^sirlSfr =? i 

jIFTm^ 1 

cTi^ asSl^^ s^rwr i 
arrrjrarJTqJ^®^ fcts#, i 

^T^HTSJrH s^TafJirn^ sf g^:/i 
amt ^ta?^ crg^JT a=a^ i 
?re;Tmqt sjTami'ct ?rsa a^rarf^: i 

srfJitwd JT«^ HH’TT f%f|rfts?cn:r i 

=a =ag^ i 

Ir4 =a ^ 'a ?r^sr =a i 

a5risjnTqalra[s4 ar: 4ja€l(^4t w: i 
mar »r^^r m ?asi ^tar ar aif*r: I 
*i5ai atei =5 ^ra^cT i 

=a €5^ =a «rr5% a^ =a « 
a^as^sma ar«5% 3»r^ atai, i 

iaT«a^g ^ar?: anm an ans I 
awT^^ at^'a f^sf^ 3raa#a ?fat^5 i 
?fir^ arg^sBiaarat a^aiH • 

aat itijar afar arts^^m: i 

?^ag»ti: sr^«;5rf^m i 

aT5=aafagr^r a wg al% i 
a%a a a®^ i 
aa: airra^ a^a: aa^aifnat i 
aa^ awia^ aw aaaa^rT^faaiat « 
aa: aana^ sR«a; wwawa arra^ i 
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?f?T: fjfST f%5: I 

a^r^or g^ra%: i 

ayTf|f^f^?;r'i?fr f| a^Rrr ii 

(c) qi^nrqr i 
=a^t f%p siiRrai ^tr t 

^’T’EST aTgf^r% ^riar^rtfr ^3ir vrif^i»ft i 

ai=Fa i 

^cfr ^sr gfrqpjrf ^rm fsfrra =^ i 

i%roi>5r =^ I 

5??: a^rrartf^ ^‘SJ wim^Tr i 

fr^ ^i?r ^rna^r i 

mqr siw § ^s^irfag i 

f^rt flr^ =a q^ injrgfifij?; i 

'O 

5 r%^T'5fiw^ q^ 3Tir^t?flf^r% ^ag i 
cT^ fqqtjii fgffr?ftc?Ti f%=a i 

?T#%qr5r iTRa^^r i 

5r<K^^i%iiRn 5 ^tT^>5gc, i 
aofta^ i 
a%t:2i^ ^i^r: t 

?r^ ar=a5?qf%^| w «Ta: q4t^%- 1 
^q gqr% I aa: ii 

(d) ’^larfa^R^ S^S gqjif^ra-rat I 

aansaiaaf^cT aran^ i 

ararqRr^ 5^aai?q5. =^if^ =q a^a: i - 
Sara; aaia^atar g^Sca g^ sa^ i 
arf?»t ^acti: a^ aa^a ^laara. i 
a^raa f| aiorg ?ira fi^aai^aag i 
a^a «5T^aN:q a^a g^aa: i 
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5T^ ajsr srflrcq^ | 

?r*TT5ir san^T*^ : i 

5tniTf'TTJrmi32i^TT^ ?rafr#«^ i 

sn^mr ft-f : i 

^5'5wf^ 3rc%cTfT5ir A»T^cr: i 

55=5 ^raT>4v% g?n5Ei5r: 1 
m^'^rr I 
5?5 i?n5i5T: I 

iT^strg^sr^sr q-w mu'Jir 1 ^ 5 : 11 

(e) ^ ^ »T^cfr 1 

q5^»JT q;4 q;5T^ ^ art^ anfiraft 1 
=^5^ ^5rrd ■Srn^il^q[^ 1 

am f^i:T=^ ^ qsaram. 1 

arsTt mr: sppcortcrq-: 1 

s^q =^ sjrs^: ^qsS^ cp^q; 1 
?T?gr5jr;T^;i^;55^ ^Tift^Tq-; I 

5ncir ar^w^TT jfsi wJ^rr =q- qs^??; 1 
qa^r ^>51 =^ I%%aiT: I 

^S'nrq: sqsracr: gangqiJi; i 

qqaqT Mg<»Ti%% qtd' irt^lqq; 1 
fqiqrt I’^qqrqRT ^ ^r q«rT f^fk i 
i^qr qqd lj%: \ 
afiqq^: SI# ^ frrq SiR# I 
srq^r^sqrqfRr: q#^Rigqi^®r: 1 
q;#sgqaeiT s^ticst ^tqrsq^: 1 

^ sflrrem ?T€55i^qqq*Ttqr qf^r 1 
qsqqicqq qRrf% qraiRqf^ r^t: 11 

(f) arfsqr q^ajjTRr^fiq: sr^?rq argni. 1 

^ '^cRq^g^JT q^®?5®T*5C. > . 

?R I 
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cTWni: i 

fl^riTO^ ^ ^f^tr =sr snf^f^ar: I 

3t*nTTi€iTi3^i^^ I i 

5^*Ti5i: 55a^r«r^ i 

^ )%W 4?rT’?5ig7f?T5T; I 

ft g^?T5=cTJr?g^ i 
Jrms^tpwqr^: sq?Tt frfsr: gj^ l 
4n% >Tf ?ir ^ i 

cr«rf ^4g gis »rgr% ^i jt m t 
g^2frcJTf^:^q': i 

5TRr=grft w STifr f^iTRn: i 

aT«TP=^T: ^r%3 nt^ssfftsT l 

7R ^Rgc^^zT i 

^5154*1)51117^ *rrR 5 r 4 ) *i«Tr 5 rsn 11 

ii*r^f4gjT:4^5i^ 71^744 u 

(a) ‘‘ As the fibre inside the Munja grass is taken by 
removing its various sheaths, the Yogi discovers Atma inside 
the body, Munja here referring to the body. But the Atma 
cannot be perceived by any of the senses eicept by the puri- 
fied mind.” 

(b) ‘‘ The five vital airs originate from Bramhan and 
merge in it. The principal system originates from and 
rests upon this Bramhan itself which is devoid of smell, 
taste, form, touch or sound. Prana and Apana lie between 
Samana and Vyana. Udana lies between Prank and Apana. 
Samana and Vyana disappear in sleep, but not Prana and 
Apana. When Prana is Uninjured, it is called Udana, for 
whose development the wise perform tapas* These vital 
airs are mutually related, afid in their midst lies the fire 
called Vyswanara, which has seven tongiies, namely the five 
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sense?, mind and intellect. The objects of ^nses, of mind 
and of intellect, represent the fuel. The divine bases under- 
lying these seven represent the seven sacrificers. By sacri- 
ficing the said materials in this fire, the wise ones attain the 
seven Yonis, bases or the pure and original states of the five 
senses, mind and intellect. Thus purified, these seven come 
out again in regular order, which results in the production 
of the purest states known as the technical ^atwas, named, 
Geadha, Resa, Raopa, Spafsa and Sabda. ^his is the pro- 
cess known to and practised by the ancients, as well as 
understood to be the real sacrifice, by which they fill them- 
selves with light.” 

(c) “ The ten senses are the sacrificers, their objects 
are the sacrificial stutFs, and burnir)g these stuffs away, is 
the sacrifice. The ten senses or the Devas, are the ten fires. 
Chitta is the sacrificial ladle and the sacred knowledge is 
the wealth utilized. These details are thus distinctly provi- 
ded for the sacrifice from which the Jagat has originated. 
Everything thus depends upon the wealth of knowledge here 
specified which should be clearly iifiderstood by those who 
care for real knowledge. The fire known as Oarhapatya 
'refers to the possessor of this knowledge, and that known as 
Ahavaniya r(3fers to the niin^l where everything is sacrificed 
and in which Vachaspati, Pranatma or ludra is born whom 
the mind attends on.” 

(d) ‘‘Prana and Apana workup and down, Vyana 
and Samana work in inclined directions. All these vital airs 
ard treated a$ Ares* Knowledge combined with intellect 
originates in this Prana five* Tamas is its smoke and Rajas 
its ashes. Everything originates when the sacrifice is made* 
Samana and Vyana are to be srcrificed. Fire is said to be 

liu the midst of dualities like day and night, good and bad, 
and it is known as the form of Udana.‘* 
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(e) The secret of Yoya^Yegna is this. There are four 

sacrificers to be known. The five senses, mind and intellect 
make up the seven causes or Karanas. Their actions consti- 
tute the Karma. The e^o underlying these is the doer or 
Karta. When one is attached to these seven , the good and 
bad affect him, otherwise they become tlie real sources foi 
Moksha dr emancipation.’* ^ 

(f) ‘‘ The reaj characteristic of the best Dbarma is 
harmlesmess, gnana ^eing the highest and the best means 
of avoiding sins. Atheism, inclinations to injure, avarice etc* 
lead to hell. The wicked never understand this gist of 
Dbarma by a thousand explanations, but the wise and the 
good very easily rnnke it out. As a boat is ingeniously used 
for crossing the deep waters by avoiding the natural difficul- 
ties, the ways of Dharma should b ; understood and practi- 
sed. After crossing the water the wise man should leave 
the boat and proceed with his journey instead of sticking on 
to it like the boatman*’* 

The correct and definite principles of Yoga and philo- 
sophy underlying the sacrificial rituals ordained, are here 
clearly explained. The present unsatisfactory practices 
resulting from ignorance and deterioration may now be easily 
understood- Extract (a) gives the clearest clue to mount 
Munjavan, iiiunjam or the grass applying here to the body 
within which the Atma has to be perceived. 

gw i 

Extract (c) similarly defines the wealth or gold as refer- 
ring to real knowledge that has to be secured for the sacri- 
fice. 

The gold that was therefore gatliered from the foot of 
mount Munjavan for the horse sacrifijce under reference, is 
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unlike thf)t obtained from Kolar or other mines. The ancient 
Rishis are a set of fossils unfit to appreciate the capacities of 
the modern interpreter and to help him forward with valuable 
gold- But he of course knows and appreciates the omni- 
potance of gold unlike the innocent Rishis of the old world. 

« 

Tl le fire mentioned in the religion^ literature as used 
for burning away the sacrificial materials has seven flames 
or tongues consisting of the five senses, mind and intellect 
by which it eats up everything. The sacrificial materials 
and fuel are the external objects. 

ftm'Si f *rrfJiq'r i 

jfw i ii 

Surely no modern interpreter is prepared to perform 
this sacrifice, and he is too shrewd to accept this couplet. 
The text here is evidently mistaken, and he had occasionally 
noticed such blunders here and there in the Maha-Bharata* 

f?r- 

i 

qsisq ?rr^ gq-: 

Tit?r: TrrS^iTrg ii 

The best and the highest Dharrna consists in complete 
harmlessness^ and all acts accompanied by injury lead to hell. 

aiTfi:'OT ^W’jfTHwerq^^^i.crtT i 

fl^rrom ^ =q i 

I ii 

All the religious Karmas and Yogic processes are pres- 
cribed only as means to an end. They should not be stuck 
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on to permanently* A traveller after crossing the ferry, 
should leave the boat and proceed further, but not stick on 
to the boat like the boatman and live in the ferry. This is 
the real use of Dharmas prescribed. 

^ II 

What is now the kind of use that has been elicited in 
the current interpretation of Dharmas in connection with 
the Aswamedha detp^led in this Parva, except the mere 
killing of a horse, which is plainly an injury and a 
sin as hitherto explained, leading directly to hell 1 The 
real nature of the sacrificial materials and of the fire used? 
having been distinctly pointed out in the above quotations, 
it only remains to-aseortaiu the significance of the horse as 
fallin^under the materials specified 

4 : 0 * The technical Aswa or horse for the sacrifice's 
Like the cows noticed in the previous Parva, the Aswa or 
horse has its technical application in the religious texts 
which is howverno great mystery to those who seek for its 
meaning. The Purusha-Sukta so familiar to all the Hindps 
like the daily Sandhya, has the following. 

i 

?r?JTra^*TMrf[r srsrr ii 

“ From that yegna where everything was sacrificed* 
the three vedas originated from the same, the horses were 
produced, and from the same, cows and goats were born.*’ 

The human beings* heavenly bodies and ths earth 
followed afterwards. What is the xneaning of the horse and 
the cow coming first ? How to reconcile this irregular and 
ridiculous order of creation ? 
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The horse for riding and the cow for milking were 
probably felt as the primary requirements to be provided 
for in creation. Except however, tlie horse, cow and goat 
no other animal is said to have been created* not even a bull 
for the company of the cow. Let the enlightened interpreter 
of the day clearly mark at every step, tba-t the venerable 
authors of our religious texts will never recognise his rice 
and curry philoaphy usually preached by him and that they 
never meant their production to be utilized for liis edifi- 
cation. 

g^rels: 1% iirTr%air firsi^TTR rag »i^*n?rrg 1 

A clear and complete explanation of the significance of 
the Aswa or horse intended for the Aswaoiiedb# sacrifice, is 
given in the following extract from the Briliat- Aranyaka- 
upanishad. 

w qr 1 %?: am; saraaral- 

3n?li gt 2® 

qs&a^^rwrR amrararrmra 'RToaCr- 

fg 5 =aat s^r 

afm #irT?r«j aaar afRaa** 

?rc??Rara 35^. 

ara^ ti 

3Tiar 3T^ 5^?^Faf5ar?5rafa?r ^ 5[iiW 

'rapafl cfwq\ ag^ aff^: gar ar sr^ij artgraiaf^ra; 

lar garaaf^rsft ayga^Rafg^ra^ agsaig. ag^- 
gai^ a^i: agd arfa; 11 

^s^taaa aaar a^a ws^Tiracfraaisama 

aar«ri??r?a ag^ a^rM^a^^n^ srrwrt^rgTN^ agrra^- 
^^gamaa a^ ga aa arr^ft-a. 1 ^s^raaa ^a- 
aig ^argi 5 i«aaamrr%a aa't^g; aaaaa: afa«aaw%i% a^r*s^ 

11 
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‘‘ The head of the aacrifieial horse is night. The sun 
is its eye, air its life, fire named Vyswanara is its mouth. 
The year is Atma. The sky is the back of this sacrificial 
horse. The earth, the firmament, days, nights, months, 
seasons, stars, oceans, mountains, vegetables, trees, are all 
its various limbs. Its front half represents the rising of the 
sun and the back half, the setting of the sun. Thuder and 
rain proceed from* this horse.** 

** The glories c\f this horse consist of day and night, and 
the eastern and western oceans. Taking the form of a horse 
it bore on its back, Indra, Devas, Gendharvaa and men. The 
ocean is its friend and its generating cause.’* 

“ He wished to perform Yegna agrdn and did great 
tapas. When he was tired of tapas, his glorious energy 
known as Prana came out* At that time His body began 
to swell and that body itself became the mind* He desired 
that this must be sacrificed. Then it became Aswa and 
became fit for sacrifice. This is exactly the significance of 
Aswa-medha.** 

The above quotation is likely to irritate both tae inter- 
preter and the critic of the modern type. The passage here 
quoted from one of the well-known Upanishads, clearly 
explains the import of an Aswa- medha or a horse-sacrifice 
described in the Puranas and Itihasas. 

II 

The modern Pandit with his limited and blunt weapons 
of attack is completely helpless here. But the critic of the 
western type might hope for a successful attack with his 
sharperjand wiser weapons. He must however remember 
that it would be extreme cowardice on his part, to ignore 
particularly here, his own self-made theories in this connec- 
tion. He IS strongly of opinion that the Upanishads are 

40 
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much older in their age than the Puranas or Itihasas, al- 
though he is to a great extent innocent of their real character 
or even of their contents. To argue that the Upanishads 
tried to explain philosophically the sacrifice of horses prac- 
tised in the Puranic period, as he would call it, is certainly a 
disgraceful instance of anachronism. Excluding this in the 
present case, the silly and worn out weapon of the Interpo- 
lation Theory is the on\y one available for his use. It is a 
bare fact that neither he nor his learned cj)lleague the modern 
Pandii have seen in their life-time any horse sacrifice of the 
description found in the text. Both of them depend upon mere 
historical evidence from the religious texts, whose contents 
as human history, have all along been found to be less than 
zero. It is utterly useless and highly injurious still to 
continue arguing > inferring, generalising, criticising and 
reviewing in this mistaken fashion and temperaiiient. In 
the interest of reason and humanity, such a course deserves 
to be immediately altered. There is a recognised and un- 
disputed way, wide open for all kinds of reasonable enquiries 
and healthy criticisms. A proper study of the subject under 
reference, must naturally precede them, always and' in all 
places. It would indeed be a pity and an injustice? to insist 
or maintain, that Indian religious literature alone aflbrds 
special room for exception to this rule. We can clearly under- 
stand from the above quotation, in spite of the current 
embarrassments, that the Aswa here depicted is the mind 
with the totality of its cosmological conception. The follow- 
ing couplet explaining the significance of the GoJdess known 
as Aswaroodha, corroborates the same interpretation. 

“ Whose existence is uncertain for ‘ Swa * or tomorrow 
ia Aawa, representing all the movables and immovables in 
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the world. The Goddess seated above them and 'controlling 
them is named Aswaroodha by the \^ise.’* 

The meaning here given of the horse to be sacrificed, is 
thus quite consistent with the definitions given in the Anu- 
Gita, for the sacrificial fire^ the sacrificer, the sacrificial 
materials and the gold or wealth to be procured for the 
sacrifice. It would be impossible now for modern interpre- 
ters to rest contented with giving out some irrelevant 
remarks about the horse alone. If they are in earnest they 
are bound to take up the challenge for meeting all the 
component parts of the sacrifice here specified. They would 
virtually have to ignore every line in the Anu-Gita, besides 
the Upanishads and other sacred texts treating of the sub- 
ject. A total condemnation of all the sacred texts of an 
ancient nation, for the simple satisfaction of an irresponsible 
critic, wofild be nothing short of vandalism. Similarly to 
allow an indigenous Pandit to bring disrepute upon the 
valuable legacy of a great nation i by his sheer ignorance 
and unauthorised interference, would distinctly display the 
depth of religious deterioration of the nation at large. 

The birth of Parihshit before the commence-- 
ment of the Aswa-Medha^ and the appearance of a mnn^ 
goose at its close > Just before this Aswa-medha and after 
the death of Bhishma in the Uttarayana, the birth of 
Parikshitson of Abhimanyu by Uttara is mentioned. He is 
the only descendant left to continue the line of the lunar 
dynasty after the great War. He is said to have been born 
dead; but life was given through the blessings of Sri-Krishna. 
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To obtain the true significance of Parikshit several 
facts here detailed have to be noticed. The Uttarayana the 
time, and IJttara, the mother, both point to the influence of 
gnana or knowledge* Abhimanyu, the name of the father 
equally alludes to the same point. The birth being specified 
before the Aswa-medha, Parikshit does not represent a 
highly developed stage, but being after the great war, the 
obstructive elements represented by the Kurus are removed. 
At the closing ceremony of this Aswa-mjdha, a mungoos© 
with a golden head is said to have appeared and criticised 
the sacrifice as being inferior to the Yegna of a bramhin^ 
who by merely giving away his own food to others while he 
was dying of starvation, was taken by the Gods to the heaven 
with his whole family. The mungoose is said to represent 
anger which was once cursed by the Pitris and got over the 
curse in this Aswa-medha. 

g'sjv; vurf i 

It is an interesting story explaining the value of self- 
denial and of suppressing anger, It is so well narrated in 
the Puranic style that a reading of the original will not be a 
waste of time* The whole story however is likely to be 
condemned by the all -knowing critic as the later interpo- 
lation of a fable by some Pandit, ignorant of up-to-date 
requirements in historical treatises. The modern Pandit on 
the other hand is not prepared to admit it as a fable detri- 
mental to real history, but would insist on the incident as / 
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having literally taken place* To him the golden headed 
mungoose is an actual mungoose that speaks in human voice 
at the fend of horse-sacrifices. How a psychological item 
like anger could take the form of a mungoose is no serious 
matter for his consideration. According to his psychology 
such things are not only possible, but are also very common 
incidents in every day life. Other Pandits have also told 
him so. In several* cases of this kind, the Pandit is no friend 
of the critic somehow. In spite of these variences, the 
modern public is bound to accept the interpretations of both, 
without the least gratitude or respect for the valuable pro- 
ducts of the ancient venerable authors. No better reason is 
assignable for the present calamities of these religious texts 
than the mere crooked-going of the time itself. 

2fr 

r^rr: ii 


XV. ASRAMAVASIKA PARVA. 


42 . Vidura absorbed into Yudhishtira in the 
forest This Parva is known as Asrama-vasika or retire- 
ment to the hermitage. The Pandavas are said to have 
reigned at Hastinapura for a peiod of fifteen years at the 
end of which, Dhritarashtrai Gandhari, Kirati, Vidura and 
Sanjaya, all left to the forefeet for tapas. After some time, 
the Pandavas visited the hermitage, where, Yudhishtira, 
having learned from Dhritarashtra that Vidura has removed 
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himself to a distant, place for hard tapas, went lonely in 
quest of him. When Yudhishtira met Vidura engaged in 
his tapas, the latter looked at Yudhishtira keenly and by 
his yogic process passed into the .body oj Yudhishtira- The 
reason alleged for this curious and extraordinary incident is 
that both of them represent Dharrna. 

f%|S[Frrsr^ ^ ^ ^ait^rr l 
cf?T: ^T'str i 

f i 

srurrj^a^tg ^ ^ i 

H qTiR55Jn?siR •> 

^ 5ri|t^rl%^5JTT I 

w ^it4«n sng ^rsrrr: w i 

?TSTrai5T ?r«rr ?? =^35r i 

=TO=^ii. ' 

^ i'^ w: ?r tr ^ ii 

' Proceeding in the direction pointed out» Yudhishtira 
came to the hermitage of Vidura. Vidura then keenly 
looked at him without a winking of his eyes, and by the 
strength of his yoga entered into the body of Yudhishtira, 
his eyes, limbs, senses and breaths entering into those of 
Yudhishtira respectively. Yudhishtira has originated from 
the yogic strength t)f Dharrna who is ever in this and the 
higher worlds, always pervading everything like the five 
subtle elements, earths water, tire, air and Akasa. This 
Dharrna is seen only by the sinless and divine Sidhas, and 
is verily the Vidura who is the same as Yudhishtira/’ 

The two Puranic characters Vidura and Yudhishtira 
are here plainly explained in the closing chapters of the 
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great Epic as representing Dharma whose history is yoga* 
No plainer explanation in human language, in a sacred text 
like the one under reference, is possible or necessary for the 
correct understanding of che Subject. There are no inn^ 
or outer meanings for the passage quoted. It has^ but one 
unambiguous interpretation which is diametrically opposed 
to the current ignorant one that has unfortunately caused all 
the existing confusmn and caricatured the scientific subject 
into a fable, a myth^and even a human history- Nothing 
could be more unreasonably and injuriously mistaken in the 
useful affairs of man. 

The difference as depicted in the story, between these 
two characters, both representing Dharma may be noticed 
in the functions assigned to them. Vidura as an elder mem- 
ber of the family, is entrusted with the work of instruction 
to both the rival parties and denotes the passiye side of 
Dharma. Yudhishtira, or brave in battle^ as the name signi- 
fies, represents the active part in the acoomplishment of 
Dharma. Vidura's ending his life by entering into the body 
of Yudhishtira is no part of history which would be relished 
by the modern critic. It must be in his opinion, an unneces- 
sary exaggeration and certainly a later addition, which 
spoils the beauty and correctness of the history of the Maha- 
Bharata war. He has his external and internal evidence to 
establish his celticism* But unfortunately, this whole Parva 
small as it is, is replete with much more marvellous inci- 
dents, which could not but be condemned as poetical fancies 
and worthless interpolations* If these incidents are hdw 
ever eliminated > there is hardly anything left in the Parva^ 
not even space for effecting an interpolation. 

43 . The reappearance of all the warriors v^o 
died in the battle of Knruhshetra^ Finding Dhritarashtra 
greatly aggrieved at the destruction of all his sons in the 
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battle, even at the wag end of his life, Vyasa wished to 
consol him by showing him all the warriors who died, as 
occupying their due and respective positions in the heaven. 
At the call of Vyasa, they are said to have come out of the 
waters of the Gauga and appeared before the Pandavas, 
Dhritarashtra and others. 

szri^ *Tfr^5Tr: goer i 

I 

§31^- 31551?^ 3i;f^ar I 

^^JTSf'Jig^tJTqr; I 
?rf5555raCTr??r5^?5: ?T|?rfr: i 
%5r ?rf g#r i 

^ iTf f^«r: I 

JI9? ?fr %^'? wt5qrJ3t i 

^ ^5r ?r i 

fi%; ^r^^frgpr: s't^r; aRffrfrasra; \ 
f^sqfiiq^Rcrr Jir?«iR'i ^ i 

35n5t.cH^H^l'^ f?rF: 1 

er^f ^ g*rt^wf wn i 

^i%rsr: I 

cTt^ ?r2fr^ =^r I 
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I g^: i 

3f?^: ^Rrsug: i 

3T^f^ qT^32T I 

wq^rmr: qf^fJr: g%: i 

g^ q^r%^T srrcq- ?:^q»fr^5r^ i 

erf ri%*Tr%55r^q i%f?r siermsT^rr: ii 

**Vyasa going into the river Qanga at night called for 
all the warriors from the various Lokas. A great noise was 
heard in the middle^ of the waters *, then, Bhishma, Drona, 
Virata, Drupada and all the rest of the deceased warriors 
on either side, appeared before the Papdavas and ' others, in 
their known attire, known weapons, flags etc., out of the 
water, with brighter bodies and bereft of all enmities and 
jealousies. Dhritarashtra was then gifted with , divine eye^ 
by Vyasa* His wife Gandhari also saw all her sons. All 
of them mutually greeted each other and felt very happy 
the whole night. Sons and fathers, husbands and wivesi 
all enjoyed each other’s company.” 

At Vyasa’s command again, all the warriors returned 
to their respective Lokas by going into the waters of the 
Ganga. The females who were willing to accompany their 
deceased husbands, were asked by Vyasa to plunge in the 
river. They immediately changed their form and joined 
their husbands. The various Lokas attained by them are 
detailed below: — 

iT^TT ^ =q ^ =q ’Terr: i 

^ =qif^ ^ =q i 

trar ^r% % =q ^r^qr^Rn: i 

Pf5n=qt^ f i 

^ srfir: i 

dl 
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Ir i 

W ^ ^rf^: I 

3nJF’irrs^T?2wrf^ frcftsngjNru^rq’ u 
The warriors came from the Lokas belonging to the 
Devas, Bramha, Go, Varuna, Yema, Yeksha, Rakshasa, 
Pisacha and Ufctara-kuru. They appeared exactly in their 
own form, age and attire. They stayed for a whole night 
during which they mutually met, conversed and took leave 
of each other and also embraced their owii females. At last 
they returned \n the same manner as they came.*' 

In spite of Dhritarashtra’s great attachment to his sons 
he had the opportunity of seeing tbem only now as he was 
blind all along. 

agKicgsnoit ii 

44 . The reappearance of Farikshit at the Sarpcu-- 
^crifice. The original Maha-bharata by Vyasa is, as we 
have seen from the very beginning, described as narrated 
by Vysarapayana to Janamejaya at the Sarpa-sacrifice. At 
this stage of the story, Jenamejaya told Vysampayana that 
he could believe these wonderful incidents, if his deceased 
father Parikshit would appear before him by the grace of 
Vyasa seated close by. When Janamejaya thus expressed 
his desire, Parikshit actually appeared before him at the 
command of Vyasa. 

^ I 

mm ^ ^ ^#5 I 
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^ ^ qrrT%: i 

^ I) 

‘‘ Parikshitwas seen by Janamejaya in a glorious state 
along with Rishi Samika and his sou Sringi, and the decea- 
sed ministers. Jenamejaya highly pleased, bathed his father 
at the end of the Sarpa-sacrifice and bathed himself. Parik- 
shit then disappeared at that very spot,** 

We are almost^ approaching to the close of the Maha- 
bharata here. There are several important points to be 
noticed in this connection, before we proceed further. The 
marvellous incidents narrated here , are of course likely to 
be interpreted in the usual fashion. 

Let the modern interpreter, if he Would, now take note 
of the following observations regarding the passages quoted 
above, and see if he could still maintain his present policy 
of interpretation, either in behalf of the texts or at least in 
behalf of his personal prestige. 

(a) The first and foremost point to be ascertained 
here is the significance of Vyaaa himself. Both by the critic 
and the Pandit he is admitted to be the author of the Maha- 
bharata* The text clearly states throughout that the Maha- 
bharata of Vyasa was narrated by Vysampayana to Jename- 
jaya at the Sarpa-sacrifice in the presence of Vyasa and 
under his instructions, and that the same was afterwards 
narrated to the Sownakas in the Nimisa forest by Souti. The 
text as it is with us at present, appears in the last form^ 
namely as Souti’s narration to the Sownakas, and specifies 
at every necessary stage, the facts of Vysampayana’s narra- 
tion to Jenamejaya and of Vyasa’s original composition. 
Besides these curious confusions about the composition itself 
we have noticed in the Adi-Parva that the whole text is 
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supposed to consist of sixty hundred thousand slokaa of 
which one hundred thousand alone are now possessed by 
human beings. Thirty hundred thousands are in the Deva* 
loka, fifteen hundred thousands in the Pitri-loka and four- 
teen hundred thousands in the Rakshasa and Teksha-lokas, 

^eflcTTJ?; 1 

\ 

Besides these curious facts, Vyasa is mentioned as vir- 
tually the author of all the religious texts owned by the 
Hindus, including the Vedas, Vedangas> Upanishads, Iti- 
hasas and Puranaa- In the beginning of every Dwapara- 
yuga, Vishnu incarnated as Vyasa, is said to compose all 
these texts anew. 

^ f i 

5^mn% ^ ii 

No historian of any known nation or country, can in 
this manner, ever lay claims to the authorship of all the 
religious literature possessed by that nation. Nor is there 
any possibility of believing in the recurring appearance of 
the same author at different and distant periods of time, to 
perform exactly the same work specified. Except ignoring 
all these statements, like the modern critic, as extremely 
euperstitionus and irrelevant* has the Pandit any reasonable 
explanation to offer for the purpose of establishing the truth 
and value of any of the facts mentioned here ? He is at no 
varieance with the critic in such matters, but having entirely 
yielded, would still pretend to argue to the contrary* just 
like one who has a screw loose in his intellect. 
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(b) The next point to be noticed here, is regarding 
the function a assigned to Vyasa as a character in tHe Maha- 
bharata itself. He is the father of Dhritarashtra, ’ Pandu 
and Vidura, and virtually the grand father of all the Kurus 
and Pandavas who fought against each other in the great 
battle at Kuru-kshetra. He makes his appearance constantly 
on both sides and acts the part of an authoritative preceptor 
and of a venerabfe Ri8hi> and figures throughout like a 
Sutra-Dhar of the iGreat Drama or the Maha-Bharata& 
This is certainly an uncommon fact in the personal history 
of any great historian. That a history should deal so much 
with its own author, looks highly auspicious to an ordinary 
eye. The critic would probably annul the fact altogether 
and the Pandit would simply keep reiterating the same. 
Those who stand anxiously between them, are in the circum- 
stances of the case, likely to be crammed and confused by 
the unhealthy attacks on either side. Nevertheless, it is 
exactly the position unavoidably held at present, and it is 
highly desirable to escape from this danger as early as 
possible. 

(c) Vyasa orders the appearance of the warriors who 
died in the battle- field of Kuru-kshetra and shows them to 
Dhritarashtra and the Pandavas. Again, long after the 
reign of the Pandavas and that of Parikshit, he arranges the 
appearance of Parikshit at the Sar pa-sacrifice and presents 
him to his son Jenaraejaya. This very Vyasa is recognised 
as the historian of the Maha-bharata war which probably 
ends with the death of the Pandavas. TJie Pandit’s expla- 
nations to reconcile these facts have still to be awaited* 
The critic of course can , conveniently condemn everything 
whole*8ale and make his position safe ; oi^ly he forgets that ' 
if the whole text is condemned in this fashion, his status as a 
critic of the text vanishes at the same time. The indigenous 
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Pandit however can ill afford to take to this course with 
impunity, as he is bound to satisfy his own country-men 
with some explanation at least to maintain his status. We 
may now safely conclude that neither the critic nor the 
Pandit is expected to enlighten us on the above poiatSi at 
any near future, although the serious doubts here preated 
about the relevancy of the facts narrated, naturally strike 
us as demanding some reasonable explanations. Keeping 
ourselves away at a safe and respectable distance from both 
the Pandit and the critic for the present, let us try our 
chance to see if any reasonable and useful informations are 
available from the passages quoted above. We have repea- 
tedly found that the Maha-bharata or the Great Drama 
is one that is meant to be acted out by every human 
being who cares to come out victorious in the battle of life. 
The real .title of the text itself is Jaya or Victory. 

The Lokas attained by the warriors who died in the 
battle of Kurukshetra are definitely stated as Deva-Ioka 
Varuna-loka etc. Uttara-kuru is also mentioned as one 
of them and the Pandit is often observed as trying to 
identify the same with some place beyond the Himalayas. 

If he would similarly identify the Deya-loka, Varuna- 
loka an^ Yema-loka, as he consistently ought to, all hopes 
of further dealing With him on the subject are at an end. 
Again the deceased warriors are said to have come out of 
the waters of the Ganga in their respective weapons, attire 
and age. 
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45 . The Puranic significance of Vyasa* It is clear 
that the warriors here alluded to, retain their distinct charac- 
ter even after their deaths in the battle, but only become 
brighter in appearance. They thus represent certain jperma- 
nent factors in the cosmology of man requiring only to be 
purified by hard fighting. As the products virtually 6f 
Vyasa, both the parties that fought against each other must 
refer to certain important principles in spite of their mutually 
opposed tendencies. The objectionable portions of their 
characteristics being destroyed by the fight mentioned, they 
get purified and become mutually attached. 

The various Lokas said to be occupied by these warriors 
after their death in the battle, point to the different stages 
of development attained by Karma-yoga or Maha-bharata 
worked out by Vyasa or the analyser of the Vedas. The 
gist of the whole plot in the composition is, that the Vedas 
should be first analised, shifted and divided into various 
Sakhas or branches so as to suit the working detaiJIs of every 
stage of Yoga whose different processes are described in the 
Puranas and Itihasas. This general formula gives the clues 
to the significance of Vyasa, his dividing the Ve(las» his 
making the Puranas and Itihasas and of his taking active 
part throughout the performance of the Maha-bharata. 
Everyone wishing to practise the Karma-yoga has to perform 
himself the various parts said to be played by the numerous 
characters in the text, all of whom are stationed within 
oneself. Each character will play his part at the specified 
times and places, whin the yoga is practised in the prescri- 
bed method. Some of the characters will appear as friendly 
and others as inimical, and after the necessary fight with the 
latter with the help of the former > they also get purified 
and turp out friendly. All these characters appear and 
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disappear at their appointed times in strict accordance with 
the rules of practice. The detail explanation of each character 
must be left to better scholars and experts in the field of 
Yoga* Suffice it here to understand that the real subject 
dealt with in the text is a scientific one deserving more 
serious attention than what is now being paid to, with the 
mistaken impression of its being an old story of some human 
beings fighting for kingdoms and riches. The story like- 
wise should be recognised as a permanent one seriously 
affecting the destinies of every human being in all countries 
and among all nationalities. It is the history of no past 
©vent or events, but a history of the human being who 
would practise the Karma-Yoga as guided by Vyasa, that 
is, by a clear analysis of the Vedas and in accordance 
with the Puranaa and Itihasas, below only to the , standard 
of the Ramayana whose authorship abue is attributed to a 
different Rishi named Vanmiki. 

46 . Dhritarashtra^ Oandhari and Kunti destroyed 
by wild fire. Dhritarashtra is said to have stayed with the 
Pandavas at Hastinapura for a period of fifteen years after 
the battle. After his retirement to the forest with Gandhari 
and K-unti he continued performing tapas there for three 
years, at the end of which period, himself, his wife and 
Kunti are said to have been destroyed by wild fire on the 
banks of Qanga. Sanjaya who accompanied them escaped 
from the fire and went away to the Himavat . 

^rsrr i . 

II 

Thus OD the whole Dhritarashtra, Gaadhari and Kunti 
lived for eithteen years after the battle. 
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It will be found in the subsequent chapters that the 
Pandavas reigned for a period of thirty-six years, that is 
for eighteen years more after the .death of Dhritarashtra. 
The numbers 18 and 36 are particularly significant as repre- 
senting the Tat was explained in the previoqs chapters of 
this essay. It would be a profitless undertaking on the 
part of the critic to •> question these facts as the numbers 
noticed here are unfortunately too specific and clear for his 
unnecessary attacks. He would certainly benefit himself* if 
he would take note of the interpretation here furnished in 
accordance with the Puranic formulas hitherto enunciated, 
and utilize the same for his further enquiries in a similar 
direction. If on the other hand he insists upon mere condewi* 
nation without evidence or reason, he could only hope to 
meet with numberless passages of a similar kind and keep 
on criticising till the .end of lime. He must remember that 
any criticisms by Western methods upon Elastern subjects, 
in order to prove useful, should neciessarily conform to the 
established rules and particular conditions, connected with 
the subjects themselves. 


XVI. MUSALA. PARVA. 


47 . Destruction oj the Yadavas. This Parva is 
known as Musala or pestle, alluding to the destruction, by 
an iron pestle of the whole family of the Yadavas, an 
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important branch of the Lunar dynasty to which Sri-Krishna 
belonged. Samba one of the numerous sons of Sri-Krishna 
was attired like a pregnant woman and the Rishis who 
visited Dwaraka were a^ked by the Vrishnis to predict the 
nature of the would-be issue. The Rishis highly enraged 
at this impertinent query cursed them thus. 

f602r;(^^f%sii%PT i 

^ 3ncrJp=3T^: i 

?:fjr3T^rt^r i 

« 

Samba will deliver an iron pestle* by which all of 
you wicked people will be destroyed. ^Your whole family 
excluding Bela-Rama and Sri-Krishna will share the same 
fate. Bela-Rama will retire to the ocean and Sri-Krishna 
will meet death with a hunter^s shot-*’ 

This incident took place thirty-six years after the 
battle of Kuru-Kshetra. 

^sr^5ts«i ?T?ft i^ofpiiJTinTr i 

3T?jft5q g PTSIEj; , 

ST^r^II'TSf; I 
5r»Ti% 1 

f ?r5r i 

qrfJk ii 

The Vrishnis went to Prabhasom and drank of intpzi- 
catinj' liquors. In their delirious state they attacked each 
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*ofeher. Even the grass there became pestles in their bands 
owing to the curse. Five hundred thousands of them peri- 
shed in the terrible fight. 

48 . The deatiis of Bda-Ramat Sri-Krishna, 
VuBttideva and others] the submersion of Dwaraka and Hie 
loss of Krishna’s 16000 wives by kidnapping. The 
departure of Bela- Rama and Sri-Krishna is described as 
follows; — • 

*r% r^^icfe; 

ifbiriiT^ >TfT3>!ra: I 

5m: cr5r^??>r^?jr i 

^riJmR5 jti i^ilngq^ f^r: i 

5T^ 5TRm'>r: i 

^ ^ JTirqissi^JiK » 

“ Belarama was found engaged in hia Yoga. From his 
face a white Naga or serpent extending to the ocean procee- 
ded, and was received by the ocean. Belarama, the supporter 
of the earth and pure intellect called also Sankarshana, was 
welcomed by Varuna and worshipped by him. Belarama 
having thus departed, Sri-Krishna considering the complete 
destruction of the Kurus and the Vrishnis* settled withm 

himself that it was time for him too to depart. He took to 
Maha-yoga by controlling his senses, when a hunter hit him 
on his foot- Then the Lord and preceptor of Yoga procee- 
ded to his own region of unlimited glory.” 
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In the meantime Arjuna went to Dwaraka and learned 
from Krishna’s father the destruction of the Vrishnis and 
also the instructions of Krishna for him to remove the 
females in the family as well as the people of Dwaraka to 
Hastinapura, as the town would soon be washed by the sea* 
All of them thus left Dwaraka and Vusudeva soon departed 
his life and his four wives died with him. Arjuna performed 
the cremation ceremonies of all the five as* well as of Bela- 
rama and Sri-Krisnna- After the seventh day when he was 
proceeding with the sixteen thousand w^ves of Sri-krishna 
and the rest of the people, Dwaraka was submerged. Whan 
they reached Panchanada, the Mlechas called Abhiras way- 
laid them and carried away all the females. Arjuna was 
powerless to attack them as he found himself unable to use 
his bow and arrows. After his return to Hastinapura and 
after meeting Yudhishtirai Vajra the grandson of Sri- 
Kfishna was enthroned at Indraproistha. 

II 

Rukmini and a few more of Krishna’s wives destroyed 
themselves in the fire. Others took to the forest for tapas. 

Thus ends the story in the Parva. Arjuna being 
entirely surprised at his inability to save the females of 
Krishna from the hands of the Abhiras enquired of Vyasa 
for its reason. Vyasa replied thus. 

^ ?rg>f^rn: i 
5rr: g?i 1 1 

ii 

They are divine beings, divinely born and they 
returned in the same manner. For the purpose of establish- 
ing Dbarma, they were not further taken care of, by the 
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Lord. Afc Prabha^a, these females were thus cursed by 
Ashtavakra the muni. It is now time for you too to quit 
this for the higher regions.’’ 

49 . The Puranic import of the above incidents^ 
In the above narrations several important facts demand 
careful examination and reasonable explanation. There are 
two co-ordinate events detailed in the Maha-bharata by this 
time, the one being the destruction of the Kurus in the battle 
of Kurukshetra and the other, the complete annihilation of 
the Yadavas by mutual quarrel at Prabhasa. The •Kurus 
and the Yadavas are clearly mentioned in the text ^as two 
important branches of the Lunar Dynasty. We have also 
often noticed the significance of these two terms as distinct- 
ly defined in the religious literature* \\ 

I I a 

The doing of acts refers to the Kurus and the restrain- 
ing from evil paths refers to the Yadavas. The one alludes 
to the fighting required to control the senses, namely Yema 
and the otlier to Niyeina so repeatedly and so clearly defined 
in almost every text on the subject of Yoga. After these 
processes are successfully undergone, we have to relinquish 
tiiem and proceed further on. Vide |) 

=ss I 

i 

gitf : i 

ft ii 

•‘The subtle Kala of Soma is the Pcmzmon region of 
Vishnu. It is the eternal, formless and inconceivable 
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Swahhava, known only by the highest form of meditation. 
Yema denotes the processs of controlling tho senses by the 
knowledge that Bramhan is everything. Niyama denotes 
the practice of meditation of the glories of Bramhan, elimi- 
nating everything alieh to it.” 

The Soma-Kala is the purest state of mind aimed at 
by both the above processes namely, Yema and Niyema- 
The natural origin of the Kurus and Yada>?as from the Soma 
Vamsa is now as clear as it oould be. The definition^ fur- 
nished are sufficiently plain and reasonable so as to be 
easily understood. 

Prabhasa at the mouth of the Saraswathy river in the 
Western ocean is specified as the exact spot where all the 
Vrishnis are said to have fought among themselves and 
perished, and also as the place at which Ashtavakra cursed 
the wives of Sri-Krishna« Its geography has been already 
noticed in connection with Belarama*8 pilgrimage just bejPore 
the battle of Kurukshetra. The name of this place has also 
been found to have originated from the fact of Soma’s or 
Moon’s getting cured oT his consumption and becoming 
bright again by his batii in that Thirna* We have also 
noticed in detail the extreme absurdity of the modern iden- 
tification of Saraswathy, which in spite of its non-existence, 
is known to all as never emptying itself in the western 
ocean. It is however thievery spot named Prabhasa that 
is here specified as the place at which the above events have 
occurred. Can we ever hope to be favoured with a reasonable 
explanation on this point from either the critic or the Pandit 
before we are compelled to listen to their destructive eluci- 
dations of the subiect altogether 1 The geography of this 
Prabhasa is not earthly but Yogic, and the venerable sages 
who understand the subject clearly, have exactly described 
the dte;, as they haye treated every thing else correctly io 





the text. With a ridiculously mistaken idea of a geography 
of this kind, what is the useful information to be expected 
from the prevailing interpretations ? Should by chance any 
geographical description appear to tally, nothing further 
would be available to give a reasonable meaning, when the 
current methods of interpretation are followed. But too 
often we come across geographical riddles themselves which 
at present no one m able to solve. It is a serious question 
hero to be settled once for all, whether the ancient Rishis of 
India did not know general geography or even the geogra- 
phy of their own country. Granting that they were ignorant 
of this subject what value could be attached to their treat- 
ment of history ? Is Indian geogr£q)hy after all such a diffi- 
cult subject to master ? The modern criticisms brought 
against these sacred texts, are surely too silly to prove any- 
thing derogatory to the extraordinary powers and high 
intellectual development of their venerable authors. Every 
geographical detail furnished in the religious literature has 
its serious and suitable meaning and application which could 
be consistently carried through without the least trouble or 
friction. The Saraswathy river in question^ is certainly the 
Sushumna Nadi of the Yoga philosophy, and its discharge 
at Prabhasa in the western ocean alludes clearly to the 
Muladhar at the lower end of the spinal column known as 
the western region . The Rishi named Ashtavakra or eight 
time§ twisted, refers to the Kundalini supporting the eight 
prakrities. II It would be unnecessary digres- 

sion to go more into the details of the subject, . Let us only 
be clearly convinced that the Pandit and the critic are 
entirely wrong in their interpretations and criticisms. No 
doubt they have become too powerful by our own negli. 
gence, and too much used to their ‘mistaken ways to admit 
of immediate improvement. We are thus forced to live 
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amidst them for sometime longer, but could easily guard 
against their mistakes, with a little precaution. 

^ 11 

The deaths of Sri-Krishna, Belarama, Vusudeva and 
bis four wives, narrated in this Parva, as well as the robbing 
of the sixteen thousand wives of Sri -Krishna by the 
Abhiras at Panchanada require an exj)lanation. That 
Krishna*s father Vusudeva had but four wives, might be 
remarked as a matter of chance, but Vusudeva has been 
already noticed as representing Nigama or Sruti in general 
and the four Vedas are naturally described as his four wivgs, 

5TJ 1 

^ iTEOTUHJft: II 

In the above quotation, Belarama and Sri-Krishna are 
clearly explained as alluding to the contents of the Vedas. 
^4: (I Similarly, the sixteen thousand one hun- 

dred and eight wives of Sri-Krishna are plainly stated as 
referring to the various Upanishads. 

I ii 

What is the loop-hole the critic is going to find out 
here to thrust his usual weapon through ? The Krishna- 
Upanishad from which the above passages are quoted per- 
haps tried to explain philosophically these historical inci- 
dents. Could the critic with his established theories, consis- 
tently put forth this argument 1 The Puranic period he 
has discovered, comes long after the Upanishadic one; and 
the anachronism clearly evident in his criticism, he is not 
perhaps going to care for. Or, is he going to condemn the 
whole of the Upahiahad as a later intepolation 1 In either 
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case, he stands too high (or human approach. Lot us now 
. ask the Pandit how he is disposed to clear our doubts. Pirst 
oi all, he has no doubts of any kind in such matters. The 
Upanishads and Puranas and even ordinary literature can 
very well incarnate as men and women. He is personally 
acquainted with several women in his own village, who, he 
knows, are incarnations of Panchatantra', Reghuvamsa, Magha 
and Amara-Kosa? Such is the simplicity of his belief. The 
critic and the Pandit thus represent two mistaken extremes, 
under whose dutches, the sacred texts are now suffering. 
Even as a human story, is not the absurdity of affirming 
that sixteen thousands of wives were kept by a single ^rson 
self-evident ? Does the Pandit think that the Bishis made 
an arithemetical mistake in the actual figure ? How many 
thousands would then be reasonable in his opinion t Then 
again this large number of Krishna’s wives is said to have 
been robbed away by the Abhiras at Panchanada, 

Abhira means a cow-herd o^r a Qopa, and the Qopis here 
taken away naturally belong to the Qopas, the Go or cow 
having been already explained in connection with the Go-dana 
mentioned in the Anusasanika Parva. Panchanada means 
the meeting of five rivers or five oceans, and technically 
refers to some Adhara or plexus like Samanta— panchaka 
specified in the Yoga-Sastra. This is exactly the significance 
of the explanation given in the text in the words of Vyasa, 

j 

The most important incidehts here, namely the depar- 
ture of Belarama and Sri-Krishna have their own technical 
significance in this manner.^^ But it must be confessed here 
that it is not as easy to furnish the proper interpretation 

43 
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touched upon in the previous pages of this essay while notic- 
ing the signifloance of Manwantaras. Professor Macdonell 
notices this subject however, in his History of Sanskrit Lite- 
rature, as an uninteresting and unintelligible one to the 
Western scholars. He refers to it as the Mimamsa dogma 
of the eternity of sound, ^Sphuta» or the imperceptible and 
eternal element inherent in every word as the vehicle of 
its sense. The working of the four bases of Jife above noticed 
namely, Viswa, Tyjasa; Pragna and Turiya, in their pure 
state, is described as their history in the religious literature. 
They do not represent the Rajahs of any country '‘in India 
as it is now misunderstood, nor do the Upanishads take the 
form of any females of the cow-herd class. The Upanishads 
as the term denotes, are so much attached tp the Lord as a 
good woman to her beloved husband. This is a simple idea 
introduced in the literature for the purpose of explaining the 
subject to the common people and it has been absurdly mis- 
interpreted and miserably criticised. It will be clearly evi- 
dent from the descriptions given in the Puranas and Itjhasas 
how the philosophical ideas contained in the Upanishads, 
are so reasonably and so plainly explained therein. Such 
explanations of a text can never become independent and 
original histories of extraneous incidents. The Puranas and 
Itihagas are only the commentaries of the Vedas and not 
separate texts. 

The following quotation from the Padma-Purana 
explains the point in question. Krishna? ^ankarshana, 
Predyumna and Anirudha are explained in the clearest 
terms. 


'sriTsnH q«rr i 





mi 

*Rrl% sTsr HjnfH ^ ^ i*rg: i 
?r ^ f^«Tt f^5it^f*riTO I 
sgrr^T?3 irs?rgii3T ^raV firg: i 
<i T l- j^>^qTt ^rerr f^ik: sjRonn^: i 

i^wrac ScnMfir: i 

V9 

3T9r ^ \ 

^^csm %sncftsf^rw^ ii 

‘* The whole universe is filled with my Avykta form 
and hence I am known as Vishnu. Everything lives in me 
and I live in everything; I im therefore Vasu^^deva. Every- 
thing is dragged by me to Avyakta at the end, I am there- 
fore called Sankarshana^ When I desire to create,.^ I am 
named Predyumna* Excluding Vishnu and Siva, none can 
obstruct Me on account of My Yoga, I am therefore called 
Anirudhay 

How does the Parana now difler from the Upanishad? 
The commentary of a philosophical text is no independent 
or original work, much less a separate historical treatise* 
What has archaeology and geology to do with philosophical 
texts and their commentaries ? Will the Pandit and critic 
open their eyes now at least if The description of the depar- 
ture of Belarama quoted above from the Parva under refe- 
rence contained some curious facts, A white huge serpent 
is said to have proceeded from his face and passed into the^ 
ocean and Varuna welcomed him at last* 

?fT»T JTfP# i 

acg 3 [«i II 

What is this historical incident according to the views 
of the Pandit "and critic except some meaningless trash t 
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Have they counted the numer of similar passages in the 
text which tKy would have to condemn in this manner ? 
There is no doubt that they would invariably have to meet 
with such unpleasant and irksome passages in every page 
of the text pocking their eyes at every step and ye(> they 
would not open and use their eyes. Their whole work till 
now has been in the dark and they have completely failed 
in the game. There is ttie Kurma-purana furnishing the 
clue to the incident in question by explaining the signi- 
ficance of Ananta, Sesha or Belarama. 

?Tg: i 

<T$r^ i 

€ ^T55ifiT 5wi^cr: t 

II 

“ Below the Patala regions is found Vishnu^s body in 
the form of a serpent known by the names, Sesha, Kalagni- 
rudra, Yogatma, Narasimbai Madhava, and Ananta. The 
whole universe rests on him. Kala or Time, the tamasic 
form of Siva, lives in his mouth and destroys Jagat by its 
poisonous flame.** 

Again Sri-Krishna quitted the earth after he was hurt 
by the arrow of a hunter. Does this incident contain any- 
thing to catch the attention of the Pandit or critic ? The 
very words of the text are as follows. 

=5rrfir5r?crf^g^»ntr ii 

“ Jara hit him on the foot and approached to catch 
him.*’ 
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Where is here the Pandit^s piety and where is his reve- 
rence towards the Lord which he often pretends to possess, 
if he is bent upon establishing literally that the Lord died 
of an arrow-shot from a hunter 1 He would probably consol 
himself by treating it as an important instance of unavoid- 
able fate. It is sometimes Puranically explained as the 
retaliation by Vali of the Ramayana, An enviable consolation 
indeed if it is litei?ally understood. The critic is sure to step 
in now to take advantage of this fit opportunity. He cannot 
afford to let it go for nothing. He can conveniently establish 
here that Sri-Krishna was certainly an ordinary man and 
perhaps a bad man too. He is willing and even anxious to 
shower a torrent of abuses at this juncture^ if possible, but 
he is restrained only by his fear of irritating the religious 
Hindui who still exist in the country in such large numbers. 
He is not however afraid of the Pandit who he knows will 
easily yield* Instead of consulting, for our h'umble purpose 
this wonderful Pandit or that dexterous critic » let us apply 
ourselves to the Upanishads and the Puranas, the original 
sources for religious instructions. The Upanishad we have 
already noticed defines Krishna thus. 

Krishna is comprehended by the half matra or tone 
in the mantra Om and Viavom is placed in him.” 

Have the modern interpreters yet correctly understood 
the meaning of this half of a coplet# Certainly, no. Other- 
wise, they would not have conducted themselves in the 
manner they have done. Here Visvom clearly refers to 
Avyakrita or the ' original material cause .of the universe 
which rests on Krishna, and the idea is represented by the 
half matra of Om. We have yet to seek for the import of 
Krishna's departure from the earth. As the Puranas and 
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Itibasas have been found to be commentaries of Upanishads 
the latter are no doubt the original texts. Doubtful passages 
in either may therefore be mutually consulted to arrive at 
correct interpretations. The following from Dhyana-bindu- 
Upanishad, speaks clearly on this point. 

it^r sf?T i 

arsuraq q?[5q i 

sT^JTT^n ?ni^: sfJiqr i 

%55'^RTwqr^^ n 

sror^q-nr q# g II 

“ When the sound of Om ends and silence ensuis, it is 
the highest stage. The Pranava is the bow, atma the arrow 
and Bramhan the aim. When the shooting is done well, 
the Bramhan is perceived and all actions cease. Pranava 
with the Aai/ ^OTie leads to salvation. The vanishing end 
of Pranava's sound, resembling the long tone of a bell ^and 
continuous like the flow of oil, is inexpressible* He who 
khows it knows the Vedas.*’ 

The shooting of the arrows is here clearly explained. 
The conception of Krishna as the Lord and supporter 
of Viswa continues until the half matra continues. The word 
Jara is literally interpreted as hunter, and as used in the 
text refers to the wani9^ or gradual decreSsing of the sound 
of Om. When the arrow is properly shot, after undergoing 
all the preliminary process of yogic practice, the half matra 
vaniBhes and silence ensues. The Bramhan is then perceived 
in which the conception of Krishna merges. The departure 
of Sri-Erishua the Lord of Yoga, from the earth to bis own 
glUrioQs region is thus distinctly explained. 
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?*TH inT ^ iTirarsa^^rq;^ ii ^ 

The significance of Musala or pestle may also be noticed 
here. The text says: 

^trirr^ qir^^ ii 

The Brarnha-denda which represents the pestle here, 
is in Yogic language the spinal column containing the 
Sushumna and the’plcxus. When the necessary Yogic pro- 
cesses are practised, the Yadavas or the good Vasanas^ 
resulting from the practice of Niyama, also vanish in course 
of time. Thus ends the description of the departure of the 
whole Yadava family of the Lunar dynasty. The pious 
Pandit may now take his rest without being bewildered at 
the necessity to answer unpleasant questions. He may put 
off his anxiety to invent reasons for the marvellous acts of 
Sri- Krishna, which ho believes, to have been performed, 
within the bounds of Indian soil. Let him stop sobbing over 
the news of the death of Sri-Krishna, which he has gathered 
from the Musala-Parva. He is earnestly assured that Lord 
Krishna is not dead, as He is probably not yet born for the 
Pandit. The critic may likewise retire from his field of 
exercise, as he may also be assured that Sri-Krishna belong- 
ing to our religious literature, represents no human being 
yet born in India or would be born hereafter. He is the 
Lord of Toga and no hero of human history. The, history 
in the Yoga-Sastra is the history of the human being who 
would take to the practice of Yoga. Sri-Krishna incarnates 
for hfs use alone and departs from him when he advances 
to higher stages where the Lord*s help as Krishna is not 
needed. From his valuable criticisms on historical matters 
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the critic may now safely tear off those j’elating to Hindu 
religious literature, as the subject he has touched belongs to 
a different technical school where he has not yet secured his 
admission. The practical result of his work, as it is at pre- 
sent, is only to obstruct even the rarest chance of obtaining 
correct informations on the subject* 

gift cT^g f^tgiftgjj; ii 

" We have but one more important point to be noticed in 
this Parva. Dwaraka is said to have been run over by the 
sea, when led by Arjuna, and its residents proceeded to 
Hastinapura* 

51m srsgisr^jrfigT 1 

g?rflf gggsgt^ 1 

g^c^ftsrggrgr^r 11 

“ The waters of the sea followed the foot-steps of 
Arjuna and of the residents of Dwaraka, as they were 
leaving the town, until the whole of it was submerged*” 

The archsBology and geology of the B. C. period do not 
furnish definite informations on this point* From the des- 
cription in the text however, Dwaraka appears to have been 
long submerged. If therefore any locality in India is at present 
identified as representing the same, it must be an entirely 
different one, or the original Dwarka must have reappeared 
in some century A* D." That Arjuna and the residents of 
Dwaraka should have known previously the exact time at 
which it would be washed by the sea and that the sea itself 
exactly kept pace with the march of the people as described 
in the text, look somewhat suspicious. But there is hardly 
any use in discussing this question in this geographical style 
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• as w« have already found that the residents of this town, 
namely the Yadavas do not represent material creations* 
Let us therefore turn the pages of our religious texts them- 
selves and see whether we can conveniently obtain the 
proper geography of this Dwaraka consistent with the nature 
of its inhabitants. We have noticed the definition of Dwa— 
raka in Chapter III of this essay while examining the signi- 
ficance of similar names as used in the religious literature. 
Vide page 249 Volume L 

5TTrr% I 

TO ii 

li 

The great and the wise defiine Dwaraka as a place 
provided with plenty of openings all round for Dharma, 
Artha, Kama, and Moksha. The residents of Dwaraka, both 
males and females possess four hands.*' 

This is not surely the Dwaraka of the critic or Pandit. 
It is the Dwaraka of those who know the tatwa or gist of 
the text* It refers here clearly to a purified heart within 
which alone Sri- Krishna and the Yadavas will reside. The 
Samudra or the sea that covered it over after the departure 
of Sri-Krishna has now to bo ascertained. The following is 
the ordinary application of the term Samudra in the religious 
literature. 

** On account of the property of pervading, occupying' 
or coveringi the term Samudra is used to denote Budhi or 
Reason.*’ 

These definitions render the geography in question 
sufficiently clear. As long as Sri-Krishna and the Yadavas 
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reside m this locality* it remains as Dwaraka, but as soon as 
they quit it, it is covered by the sea. The pure and devo- 
tional heart, soon becomes a hot-bed of quarrels guided by 
mere reason. The sacred religious philosophy turns into 
profane atheistic Budhism. This is the real import of the 
whole story. This Dwaraka is thus created and destroyed 
by Sri-Krishna and unless we procure his help, it is not 
only hopeless to reach Dwaraka, but also to live Without 
being drowned in the sea. The Budhism or the authority 
of mere reason which so brutally domineers at the present 
time, is the result of letting Sri-Krishna slip away from our 
hearts ; and at the very moment he leaves us, the iron age 
known by the name of Kali commences its despotic rule. 

All the enlightened interpreters of the day may now 
take note of these facts and console themselves. The recla- 
mation of Dwaraka and the removal of Kali are thus within 
the lawful privileges of every human being without distinc- 
tions of caste or creed, age or sex* One has only to exert 
his l^est to get hold of the Lord Sri-Krishna. The sea will 
then quickly recede and Kali will take to his heels, Dwaraka 
with its noble residents will also certainly begin to reappear 
in increased splendour. 

fwi ^ | 

5pi5rar>T?ftr^ f fr# u 

We must now leave this terrible Musala Parva here 
and proceed to the next one, II 
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50 - '^'he advent of Kali- Yuga and the final 
retirement of the Pandavas to the *Mount Meru passing 
through the Red- sea and the sandy ocean. This Parva is 
known as the Maha|-presthanika, the great march or advance 
of the Pandavas to Maha-Meru, after vesting the adminis- 
tration of the country in the hands of Parikshit under the 
regency of Yuyutsu, the son of Dhritarashtra by a Vysya 
woman* 

TTJjf I^f3% i 

3TfJnq=E?r ^ ^ I 

i*R[T <TTo^m3T: i 

t?? 35r^?T gjf# i 

TRF f f I 

^rsrr jtt *r: ii 

i 

“ Yudhishtira entrusted the whole country to Yuyutsu 
and crowned Parikshit as the ruler. He then told Subhadra 
that her grand-son Parikshit wavS enthroned at Hastinapura 
and Vajra the surviving member of the Yadavas at Indra- 
prastha, and that she should guard the latter too. She was 
also advised not to swerve from the path of Dharma.’* 

The advent of Kali at the time was discovered and 
pointed out by Sahadeva to his brothers by the occur- 
rence of quarrels in the sales of landed property, on account 
of greed for money and the consequent loss of Dharma, 
which induced the Pandavas to quit Hastinapura at once* 



6S0 


MABinaSTEANlEA*?AByA. 


3 ^r^3i^«R%'JT ii% i 
3*Tqf5iiHr %5r?R^qTfjr»5fmH: i 
aiH uTc^i f i 

^spTurrer iis^g i 
^ 3 qqiH 'dtwd im i 

^ ^i3ir «rlrgd^ 3fsr%?: i 

^^^3Tf^^iJTpq|fT^3T5^ I 

iagfes^rr^ ?t^sifr^ 5!cr?g#?5fqT; i 
f wr^ »TJTd ar% i 

itTcqr =q i 

sTRfi: q^ =d q^ ^91%^ ^thw.' i 
STRICT ?tHdt ^rsn qsRrrfqi^: n 

The five bothers^ Panchali and a dog which followed 
them, passed through Nseveral places and reached the red sea 
where they met Fire or Agni of seven rays^ who asked 
Arjuna to return his bow named Gaudeva, as it was of no 
more use to him, as Krishna has returned his disc already. 
The bow and the arrows were th6n returned to Varuna, 
their original owner, by throwing them into the waters. 

srf^qcrr^, qro^qn?. i 
^ qqfRT I 

aif5fer Itsf^qmq: I 

»nW?5T OT«jr?gqqfd>Tf i 
adt Id: ^ ^THT^s qrnarqifdqqardtg: « 

3Tq q: '55gqr STf^T q^^r^qq; I 

qrg qrlqiqfp^W «!qq I 

qq^ 3 qq: f^qqr^ftqr^Rif^ I 

*13 33 qn^wrfq rm 1 1 
qqqiqrfct ^ q^qcqidqjRqrq. i 
*n«dtq qgqt qwi^q Irqqm i 



Maea^Sbabatai 


6Si 


sricR: gt I 

g- sni%7l?ra«nsg5% irlssft ii 

Then they passed on making a circuit round the earth 
to the northern regions, crossed the Himavab and found a 
great desert of sand. Then they saw the Great Meru, and 
further proceeding, Panchali fell, then the four brothers fell 
one after another. Yudhishtira remained alone with his dog. 
Indra soon appeared and induced him to go with him to 

heaven, without the clog, but Yudhishtira pleaded for the 
dog, while it turned into Dharma himself who came to try 
him. Yudhishtira was then taken to heaven in a divine car. 

giRiw I 

sTT^f^M sf^lsiTT i 

JTfT^ ^ I 

3 5T^t JTlf*i«rr^rn i 

n 

3t 4 ^srr w l 

JT t I 

3T?re?f^r^r *TR?r i 

srHH% ¥iT?r^g ^rf^JTgfrffru i 

cRit I 

^arlr^r ^swRt«r i 

iwg: q;r*n%ft'>r: ii 

The Pandavas and Panchali marched all along practis* 
ing Yoga, but fell onh by one while they failed in their 
practice. Yudhishtira alone was able to go to heaven with 
his own body. The above is more or less the whole story 
as told in this Parva. Now is this real history, entiro fable 
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or both or neither ? How far are the geographical details 
correct ^ What and where are tlie Red seaj the Himavat 
the sandy desert and the Maha-Meru here specified ? Vv ill 
the Pandit and the critic still fight for the identification of 
any of them in Asia or Europe t It would be sheer waste 
of time to go into the details of these items for the purpose 
of convincing the modern interpreters of tlieir unconscious 
mistakes. The significance of Maha Mem has been already 
noticed in chapter III of this essay. Vide page 188, Vol, I. 

■. «i iTRT 5T*r?r: i 

?r II 

II 

&^cr«n s^fnr i 

^Tsn i ' 

^p% r^: ii 

»T^wi5U«n3; II 

‘‘ After the total dissolution of the universe, what 
remains in the subtlo form, namely Eswara’s Maya, is 
known as the Meru mountain and the Deva Loka. This 
Meru is verily the real Akasa. It is known as Dharma, 
Deva and Veda, The four peaks of this Meru are the four* 
Vedas.” 

The geography of thii oft-disputed mountain is now 
clearly ascertained. The Meru being now explained as 
Dharmai it is almost a synonym for Yudhishtira, who, 
here, must be understood as having reached the highest 

peak of this mountain, and his brothers and Panchali as 

having fallen short of the mark. 

il 



Maha-Bha£ulxa« 


6^3 


The whole description thus allu les to the progressive 
march or adva ice of Karma yoga, the Mahapresthanika 
detailed in this Parva. Any ditterent interpretation, to be 
acceptable on these points, must directly disprove the 
genuineness of the passages quoted and postively condemn 
the logical inferences here drawn. 

It has been noticed abovo that Yuyutsu* the son of 
Dhritarashtra by Vysya woman was appointed to the 
Regency of tlie whole state while Parikshit was crowned 
and the Pandavas le*ft Hastinapura. 

: ii 

We can plainly see at this stage, that with the departure of 
the Pandavas, the Bramha^Kshethrorn constantly noticed 
in the text is almost at an end. Yuyutsu as depicted here^ 
represents only Kshetra-^vysya, a status lower than that of 
the Kurus, Pandavas and Yadavcis. Besides, Yuyutsu is 
mentioned as a sou of Dhritarashtra and not of Pandut 
These facts must furnish the necessary clues to the exact 
stage of the Karma-yoga, referred to thereby. Yuyutsu 
literally means only ‘ desiring to fight \ and clearly differs 
from Yudhishtira or ‘ steady in the fight *• This plainly 
shows the lower standard of attainment. It is useless to 
argue against these clear facts as matters of chance. The 
wise and venerable authors of the texts knew, more regard- 
ing what they were about, than the modern Pandits and 
critics. The Regency of Yuyutsu is an exact Puranic render- 
ing of the following from the Bhagavat-Gita, 

More of Karma or action is prescribed for the prac- 
tice of yoga by one just desiring to enter the field *\ 

45 
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The incident noticed regarding the return of the bow 
of Arjuna at tlie instance of Agni or fire of seven rays who 
appeared near the Red Sea demands an explanation. Fire 
appearing in the form of a man literally is no doubt meaning- 
less, in spite of the Pandits* attempt to explain as such. 

The seven rays or seven tongues of fire have been clearly 
explained a little while ^go, as referring to the five senses, 
mind and intellect. Fire in the religious literature generally 
refers to knowledge. 

gRTT^wt^JTrror crsrr ii 

That the work of Arjuna’s Gandeva and Sri-Krishna’s 
disc was over by this time, certainly alludes to the comple- 
tion of some specified work, namely the Karma-Yoga of the 
Maha-bharata- 

3t 4 ^rrai i 

g f!«5t I 

nd' cTf f I 

The destruction of all tlio Kurus and the Yadavaa 
before the departure of Sri-Krishna and the fall of the 
Pandavas and Panchali after him are perhaps noteworthy 
here. The work of Sri-Krishna as Yogeswara ends before 
the Maha-presthanika where Dharma appears as a dog 
attending on them* x 

The dog alone followed the Paildavas to the forest 

All the bad Vasanas in the sphere of devotion having 
been tlestroyed in the technical battle of Kurukshetra and 
the good ones by the technical rule over the Kingdom for a 
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period of thirty-six years, pure Dharma alone now remained 
to accompany the Pandavas to the great forest with th® 
Meru in the centre- We have clearly seen in this Parva, 
how every technical statement in the apparent form of geo- 
graphy and history, is easily and sensibly explained by the 
Bhagavat-Qita and the Paranas. How could we then accept 
irrelevant and deteriorating interpretations, and tolerate 
abusive and destmctive criticisms, however high tnay be 
the authorities from whom they proceed ? 

aT^r=qRr^ ^ 

5iq=fcqiq^ S^irnr sfi%: ii 


XVIII. SWARGAROHANA PARVA. 

5 X • Yibdhishtird ascends to Heaven and sees his 
brothers^ Drowpadi^ Krishna and all the deceased warriors 
seated in their respective divine regi 0 ns. This is the last 
Parva in the Maha bharata known as Swargaroiiana or 
ascension to Heaven or Sw^rga- Yudhishtira having beem 
taken to Swarga by Dharma, was advised to bathe in the 
divine Ganga by which he would be transformed into a 
heavenly being. Thus, after his bath and change of body, 
he proceeded to see the Pandavas and Kurus seated in their 
places duly assigned to them. 

m 5'Rr i 
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?T^ 2r#r iffi '^1: 5 6fr3fr i 

«i 5 r ^ f^ciip^r^: i 

'Tpiagi wr^yratsi y»imf^r ii 

The divine original stations to which all tlie Kurus and 
Pandavas are Asaid to haye returned in the Heaven are enume- 
rated here- 

* 

iTfr^sri stiqr fr^rf r%: i 
f%%5n2r sroft ^yq; I 

fTcTW ^ f n%2T: a[^5r ' 

af5r: JTSTr»TcTJ^ i 

lciyr'|\ an f i 

qsOvJTr yrti^r; ' 

ftyrsiT^ =^>jfr ^%5 *t qrf^q: i 

^^RTRT ^ 1 

51W qsi^oTr; ^wg^r: a^rmrg i 
?r g^srr gqig. f!r%fi: 1 

f%^5r w?ir q5iy«r: 1 

3nl%tyT 1 

srrt 2tTf STR 'csf^yj t 

'j^ryrEr^qsri: yrf yn^'ORTsy. 1 

vnl^rmt^JET^ yr^n gf^rf^: 1 
5T»Rr5y aj%^ y?Tf?r5ng 1 
ftyrrqu^jTiml yr>*TT?5. ^rmvrRyryi; i 
m yr qrymr qw yr^fcrq: 1 
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eTTT^ar: sr^T^r f 

>prr I 

5?ff’?5i?r?RT«t ^ig€i %sg^6tf^f: i 
VRH ^ ^ ’jftiR; I 

^^rp5n%3; g^*n: ii 
^ ?j5r jfiT^?^ I 

?s^ot < 

=^5i^i%fir^trf5|; g^istf^JTl: i 
gqr^^rJTR Eit^wi 5^=^^ i 
^T«rT ^^7 I 

3Ti!rrq?%|^lt ir^oi# f%ijn i 

fw^TT q^wr 5^ ncn^ i 

cfsri ?5 ?r ^icjfin^r i 

cTqr qr^rosf ^ir^TcqBmfesfrq; i 
?rcfts^ ¥RqrR??: ^spsrmiiq 
«fr^qr s^tr^ ^i mgq ncrr i 
iRcrt #qi Rf^ ^IsRif^rm I 
qqf JTfmRi »RRi: qR^w: i 
i^refRJir ^r^?3RRJTfJR^5T?r: i 
^EnRRRsr ^iirf f^w *r^Rq t 
n^tg q^q f®RPi^^fTT*JR: II 

Bhishma merged iu the Vasus, Drona in Brihaspati 
Kritavarma and Hardikya in the Maruts- Pradyumna 
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returned to Sanat-Kumara. Dhritarashtra and hia wife 
went to Kubera's regions. Pandii with his two wives reached 
Indra-loka. Virata, Drupada, Dhrishtaketu, Kamaa. Ugra- 
aena and Vusudeva merged in Viswa-devas, Abhirnanyu in 
the moon and Kama in the sun, Sakuni went to Dwapara, 
Dhrishtadyumna to fire and the sons of Dhritarashtra to 
Rakshasas. Yudhishtira and Vidura merged in Dharma* 
Belarama or Ananta reached Resatala to support the earth 
by Yoga, as instructed by Bramha. The sixteen thousand 
wives of Krishna changed form by bathihg in the Saraswati 
and joined Krishna. Ghatotghacha and others went to the 
Devas and Yekshas, The Rakshasas who helped Duryo- 
dhana obtained Indra*8» Kuberas and Varuna^s lokas. 
Yudhishtira saw Sri-Kriahna in heaven accompanied by 
all his weapons in human form and |bttencled by Arjuna. 
The Lord appeared almost in the same form he has seen 
before. Bhima was seen close by in the form of Vayu 
having attained great Sidhi. Nakula and Sahadeva were 
found with Aswins. Panchali was also then seen, regarding 
whom Indra said that she is really Lakahmy once born in 
human form for the enjoyment of Yudhishtira by the 
command of Siva. Her five sons were then shown in the 
form of five Gendharvc^s. The Vr ishnis aod Andhakas Were 
shown as occupying the places of Sadhyas, Viswadevas and 
Maruts.** 

52 . The incarnation theory in the Maha-bhamta, 
What does ihe above detailed description convey to the 
learned critic of History » except the old-world simplicity of 
the ancient Hindus and their superstitious beliefs in divine 
interference in human afifairs ? How does the Pandit satisfy 
himself and others except by believing and making others 
believe that, for the purpose of relieving mother earth of her 
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burden caused by overpopulation of wicked people, perio- 
dical incarnations of heavenly beings are absolutely neces- 
sary, as if the innumerable diseases, which the physical 
body of man is subject to, occasional famines and pestilences 
and even national quarrels and wars, are not enough to 
make mankind sufficiently miserable. His limited idea of 
incarnations however, for the safety of India alone is not 
warranted by the text even when literally interpreted; and 
it displays only the narrowness of his views. Further why 
a great portion of* the incarnations from Heaven should 
consist of bad people like the Kurus and their allies, is not 
evident from his incarnation theory. The critic does not 
believe in any of the descriptions in the text and is therefore 
safe so far. But the Pandit makes himself liable to questions 
naturally springing up from his beliefs, to which he has 
virtually no answers to give. This is more or less the fate 
of the Great Epic Poem at its very end. It fared no better 
in the hands of these high authorities in the beginning or in 
its middle either. The venerable author himself is perhaps 
responsible for all this present confusion and trouble. He 
was evidently wanting in his wisdom to have foreseen at the 
time, that the high intellectual development of the modern 
day would demand more sensible stutf for its recognition 
and respect. It is a great pity indeed that his attainments 
were not up to the mark. It must be distinctly understood 
here that the Bhu-bhara or burden of the earth generally 
noticed in the Puranas and Itihasas does not refer to the 
ordinary overpopulation of the earth or to the wickedness 
cbservable among the inhabitants of various countries. It is 
clearly specified as caused by the incarnations of Asuras from 
heaven who teased the good and the poor on the surface of 
this earth. Vide Adi-parva chapter 65. 
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55i% JTr3^ i 

«T§tT 31^? ?Titr 5 I 

3Trr%#ft l?ri rf^^t i 

15 ^R^?cfr tng^ ^Tq^rfr: i 
51#^ gR li^S ^3 %RS?r f%JTt I 
niR% R R I 

!B5qif§ ^ »^3 »I% ^ irf3 ^ I 
Rirrft? JTCrTR RfjmRs^ tjfCr ► 

IT ^rai?lR?IRlt^ ’T?! I 

'frssRRr JT^^rsTirr ii 

** The Asuras having been overpo^vered by the Devas in 
the war in heaven, the former came down to the earth losing 
their natural glories and tried to become Devas here* They 
were born among men, cows, mules, camels, buffalos, ele-* 
phantsi deer and carnivorous animals. Their oppression 
rendered the earth unable to hold her own, and she therefore 
approached Bramha with her complaint **• 

Bramha and Vishnu then ordered the Devas to incar- 
nate in the families of Bramha- Rishis and Raja-Rishis to 
destroy the Asuras. 

arfcT^: iTilf i 

ctd R I 

3r%^ ^r3T?rrt55 itstt i 

^i8jRrt^ir 'RT*n^«n \ 

=^FgrPr 5r5g: u 

Let us here try as usual to arrive at some reasonable 
significance of this Incarnation theory which could be 
gathered from our ancient literature itself. According to 
our religious philosophy, every man for his attainment of 
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salvation and freedom from bondage, has to get over his 
confused and individual conception of cosmology and clearly 
understand that in, reality, it does not differ from Bramhan. 

f II 

How the spiritual Bramhan and the material Uuiverse 
c^ld subsist in the relation of cause and effect, has been 
already dealt with in chapter II of this essay, the change 
from'cause to effecfbeing here technically known as Vivarta, 

II 

There is virtually no change but only the appearance 
of a change. Like the blue in thO'^ sky and the serpent in 
the rope, the idea of cause and effect here is explained* 
There is an unavoidable defect and difficulty in the analogy 
of this philosophical reasoning as one of the factors for com- 
parison is uuknownj unlike ordinary cases of analogy in 
which both facts are known. For instance, the serpent and 
the rope are known items, whereas the material world alone 
is here known and the Bramhan is unknown. The sky and 
the blue however is the nearest approach to the point in 
question. Nevertheless » it has .to be particularly noticed 
here that the logical reasoning adopted in the Indian philo- 
sophy cannot be thrown away as entirely illogical or un- 
scientific for the above reason. The rope acpearing as a 
serpent is not a matter of complete chance. It does never 
appear as a pot or an elephant- Nor does an elephant appear 
as a rope. But a serpent will appear as a rope and a rope 
as a serpent. There is a limitation to the mistaken idea 
produced. In the same way Bramhan will appear oni^ as 
the Universe and the Universe could be made to resolve into 
Bramhan alone. This is the idea of the logical technicality 
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known as Vivarl-a,. In tlie philosophical analysis of the 
material world this method of logicfll reasoning is therefore 
taken advantage oft to prbve that the total cosmology of 
man merges virtually in Bramhan. The ultimate decision 
of philosophy no doubt is to declare the totality of cosmology 
as non-existent, but, until the real nature of Bramhan is 
known and experienced, it would bo a false reasoning to 
deny the existence of anything in this world. Everything 
is real to the man who'actually lives in its midst, without 
philosophically analysing its true nature and resolving it into 
Bramhan. The innumerable unarranged ideas contained in 
each man’s cosmology arc thereforo logically classified and 
arranged into genus and species scientifically, greatly reduc- 
ing their number so as to be available for better and easier 
grasp. This is known as the philosophical classifications 
into Tatworus. There are several classifications of these 
Tatwoms. Tatworn literally means * That -ness * or oi the 
nature of That or Bramhan. Although these Tatwoms do 
not exactly represent Bramhatt itself, they allude to the 
products of Maya belonging to Bramhan and hence of its 
nature and not different from it. The apparent serpeafc is 
tihe ropo itself and not anything else. When this serpent 
becomes unreah the rope remains and it is real. Without 
the rope, there can be no serpent ; but with or without the 
serpent, the rope exists. To the Yogis and Gnanis, the 
ropo fexists without the serpent, but to the common folk, 
the rope exists with the serpent whose perception mars the 
perception of the rope. When wo commence observing the 
serpent closely, it will gradually begin to lose its serpent- 
ness and to assume the ropeness until the serpent is comple- 
tely lost and the rope alone remains. Thus, the only method 
of arriving at the rope is by a careful observation of the 
serpent itself. Similarly, a correct knowledge of these 
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'Tafcwoms will produce the knowledge of the Bramhan. The 
material world will then clearly appear as nothing more or 
less than the glories of the Bramhan and a correct know- 
ledge of them by experience will procure freedom from their 
bondage* The following from Varaha-Upanishad gives the 
details of different classifications of these Tatwoms. 

Wert ^JT sr^^^nfir i 

^»Trci: i 

%% =^533U3; I 
^icert/^ ?Tr/^ Eifrf^^r %: i 
qt??rc%^li T^'t^cT»J5TIT^ I 

^5Tr =? i 

3T^r4n%^r4 ^i5Tc^^r§3H^: i 

srr?^ ^c^^rr^Rf %: i 

?w ciRrfJr i 

=r i 

.qRwnr ^ ^r?r i%|: i 

3T5Rr =q f^qr^TT ^ i 

q^4q: Ht^i: i 

??qr irsrresftR f?rqr«Tq i 

^rJTqjrql- ^*fr^ inc^q^q r i 

t^sRqs^r Irirg-: ^ i 

^qsrq ?icqiC3T?qqir% =q gwqqq; i 
RRs^rrqRqn'^qrfq EBqqqw^ftftqq; i 
q=qqrqtqqjTq fq^rqk-q q^^q: i 
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arftmRt^wrr i 
^ =^3^^ I 

rrm I 

®rri^ ?ic^crriiT qo^/^ ii 

^ ^5ir: I 

^ g=EJT^ 5rr^ ^5r4: ii 

• 

Tatwaa are classified as 24, 36 and 96 in number. 
The 10 Indrias, 5 vital airs, 5 Tanmatrais, mind, intellect, 
egoism and chitha make up 24 Tatwas. Add to this, 5 gross 
elements, 8 bodies (Sthula, Sukshma and Karana) and 4 
Avastas (waking, dream, sleep and Turia). These make'up 
36 Tatwas. Add to these again, 6 Bhava-vikritis or changes) 
6 Oormis (hunger, thirst etc.) 6 Kosas or covers (skin, blood 
flesh etc.), 6 Arig or enemies (desire, anger etc*), 3 Jivas 
(viswa, tyjasa and pragna), 3 gunas (satwa, reja and tama), 
3 Karmas (Prarabhda, agami and sanChita), 6 acts (talking, 
walking etc.), Sankalpa, determination, egoism, memory, 
delight, mercy, love, indifference, space, air, sun, Varuna, 
t^o Aswins, fire, Indra, Upendra, death, moon, the four 
faced Rudra, Kshetragna and Eswara. Thus we obtain 96 
Tatwas. He who knows these Tatwae will obtain salvation 
wherever he may remain, and whether be wears matted hair 
or tuft or is fully shaven 

These Tatwas represent the general headings under 
which everything in the Universe must fall in their classifi- 
cation. All these tatwas originate from Bramhan and repre- 
sent its glories, as no man is capable of originally producing 
any of them by himself- It must however bo clearly 
remembered here that the technical Tatwas exclusively 
belong to the region of devotion and allude to subtle matters. 
They should not therefore be confounded with the common 
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psychological classifications which simply deal with the 
constitution of man as he is, but not as he ought religiously 
to be. The science of the sacred Tatwas presupposes the 
entry of man in the religious sphere, and the workings of 
his faculties and tendencies in that field are then taken into 
account. This is a vital point which all the Western Scholars 
have failed to recognise, being completely misled by our 
indigenous authorities. Some of these are good by nature 
and others are bad, the former is known as Dyva and the 
latter as Asnra, A iull chapter is devoted to the distinction 
of these in the Bhagavat-Gita, mamely chapter XVI. The 
Asuras also when cleansed of their natural bad tendencies 
become good in their own way. Kama or desire for instance 
ordinarily bad, when idirected towards the attainment of 
salvation as in Murmikahutwom, becomes a useful and neces- 
sary ingredient. The Puranic description of their purification 
is the great war between the Devas and the Asuras as well 
as the destruction of the latter. Their descending from 
heaven tj tl^e earth for tins purpose requires an explanation. 
The Deva-loka or Swarga has been found to be a synonym 
for Meru and Vyoma or Akasa. This clearly refers to the 
Avykta or subtle state of existence and the earth represents 
the Vyakta or manifested state. 

The death of the Asuras in battle referring to their 
purification, provides them with safer situations in heaven 
free from malice and anger. .There is no further fall, having 
gone back after the Malia-bharata war. When the human 
tendencies and faculties are purified -by hard fiighting, they 
go to the heaven from which there is no more fall. The 
destruction of the Asuras relieves the earth of its burden. 
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The earth is the human body of the Yogi which becomarf 
free from temptations and fit for emancipation. 

This is the whole history of the Maha-bharata and of 
its great war conducted by a Karma-Yogi. His subtle body 
or Sukshma-Sarira is relieved of its burden in the shape of 
Asuras who are destroyed by the help of the Devas. After 
the necessary fighting?^ both the Asuras and* the Devas return 
to Swarga or Avyakta, from the Vyakta body of the Yogi. 
If the Asuras will not be forced to come down from Swarga, 
the incarnations of the Devas will become unnecessary and 
no more battles need bo fought at Kurukshetra. The Yogi 
has then complotely done the Maha-bharaU, all others have 
yet to perform tlie Maiia-bharata, most of them having even 
to qualify for the performance itself. 

Poor old Vyasa is not now to blame for his plain des- 
cription of the facts examined above. He narrated a humble 
Yogi’s work and the great gentleman of the present en- 
lightened day, mistook it for his own. Vyasa surely is no 
qualified professor to lecture , before the modern civilized 
gentlemen and he has lio important subject to attract their 
attention. Why then shower abuses on the poor old author 
while he stands far away from us With his Maha-bharata 
fully confessing, and loudly proclaiming the unfitness of his 
text to be handled by the modern advanced and worldly- 
wise gentlemen 1 Before closing the examination of this 
incarnation theory hero, it may be necessary to reiterate the 
existence of a substratum as Avyakta after the existing cos- 
mological conceptions are resolved into the Tatwoms. If the 
philcisophical conclusion otherwise arrived at, ends after all 
in utter Nihilism, there will virtually bo no basis left for 
the Maha-bharata or Karma-yoga to rest upon. This point 
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has been dealt with in detail in chapter 11 of this essay, and 
the following quotation from Sri-Sankara giving a vivid 
elucidation of the point in question, might go to strengthen 
the fact. 

SHF i 

frrerqr i 

5f g 3rii^ I 

git%5[3rr?iJrr gs: i 

?ISIT f%Sr?I^qT I 

arsjiif ^qHis^^srt i 

?jrJT4in%w 5!if^3f%T%: I 

3Tir?ft srrfTcTFt^; i 

srwcr^?i^^'Tr%: jt =? i 

g%i% f% ^«Tr^r% »Tf%«3Ti% ii 

^ f| 

^rs«rwr ^rft'nr gi i 

jrfi »T^% ^ ?rrvqT i>rf^ 

^2FF% ^sqfs)^5r II 

arfJiqr ^5TTc1C ^F^sCT^'nss^q. I 

?F#5n^g 5!jf^F%i II 
^5sm?r?if5nJ5rr#^% ^^TFF'^F'q'i^F^r ^T^frra: i 
®r?r^?T^3r^ ssr^F^fFs^^: ii 

STT^ ?r9TF?i==2T5r 3rTsj% i 

iar^^%F% %sr g^rr i 

IgSTFgf^ %JT ^ IFF^ c^5TF=E2I5rFH I 
s% ^ jj^cFirt F%gfi^j^ I 

^Fg^qsp ^ ^F qi 3Ff^ I 

ili%F^«icF?jFr^jr ^3:r <r: li 
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#TI35^ ^ f^ssTcRIrifW^H: I 

5T5r f?5Tc^*nr i 

f«*rr?i»Ti^2i ^ 4t5r ^ ?r 3n?ii ii 

“ From reason downwards, everything in the universe 
remains in its distinct latentyform in sleep, and nothing is 
destroyed. This state is called Avyiikta, Avyakrita or un- 
manifested. Without understanding this, fools argue and 
quote Sruti, to establish Soonya, emptfness or blankness- 
Nothing can come out of nothing. A pot is produced only 
from clay. We have heard of nothing produced from a 
man’s horn or from a flower grown in the sky. The effect 
must be of the nature of its cause. Otherwise there is no 
relation of cause and effect. In the Avyakta or unmanifested 
state in sleep, Pragna is awake, and the idea of Soonya is a 
falsehood. Only a big fool believes in Soonya. Which wise 
man taught him this and how did he discover it t Who 
perceived this Soonya in sleep except the self, the Atma 7 
And how does the fool deny his own existence ? He that 
perceives the state in which reason and everything else dis- 
appear, is the changeless and ever existent Atma 

This is the philosophical and sound foundation upon 
which the whole of Hindu religion is built, and not upon 
any superstitious or vulgar beliefs as is often. supposed to be. 
The further superstructure to the very end of its pinnacle 
is also constructed of equally sound and strong materials^ 
which neither the modern critic nor the Pandit can shake 
with the force of their ridiculous ignorance. The Avyakta, 
Avyakrita or unmanifested state in which the net result of 
all the Karmas of each individual remains, is clearly depicted 
in this Parva, in the recognised Puranic style. The dis- 
agreement between the good and the bad effects is described 
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as the war between the Devas and the Asuraa. Their mani- 
fested state is called the descent to the earth from heaven. 
The manifestation of the Asuraa is mentioned as their down- 
fall and that of the Devas is treated as incarnations, the 
former being demonaic and the latter godly. These descrip- 
tions clearly affirm the existence of good and evil as distinct 
and separate from each other* even in their latent and un- 
manifested state. * 

The description in this Parva providing different and 
distinct places and status in heaven, after death, for all the 
characters enumerated in the Maha-bharata, is an exact and 
scientific Puranic- rendering of this philosophical forn^la* 
What else could these be according to the Pandit or the 
critic ? Roth of them are agreed in having their battle- 
field of Kurukshetra located in Delhi. The Pandit has his 
Swarga and Para-loka, to the non^h of the Himalayas, some 
where in the Tibetan deserts. The critic will doubtless dis- 
claim that for him. He must return home to consider the 
question at a convenient leisure. The foreign Theosophist 
may probably be prepared to join the Pandit and help Jiim 
with scientific reasons and illustrations to strengthen his 
opinion. The different places in heaven detailed in this 
Parva may be explained as representing various planes in the 
sun, moon and other planets, through which man^s spirit 
undergoes Darwin’s e*volution, by the force of electricity and 
magnetism. The Lunar Dynasty itself proves the descent 
of man from the moon to the earth by the force of gravity 
at a peculiar geological period, nearly three thousand years 
B. C. The Indian Bharata-varsha is ceatainly a very holy 
and wonderful land, on account of its bordering on the 

47 
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region of the' Tibetan Mahatmas. Besides, Lord Krishna of 
the Maha-bharata preached the sacred Bhagavat-Gita, con- 
taining detail informations on the valuable subjects known 
as black magic and white magic which are the exclusive 
privileges of Esoteric Theosophy. Lord Krishna too belongs 
to this celebrated Lunar Dynasty and He displayed his 
knowledge of the Magic by his Viswarupa in Adhyaya XI 
of the Bhagavat-Gita. Some years henjse, there will be 
another descent from the moon, as a number of men are 
practising Darwin’s evolution there. They are our Pitris 
to whom wo perform Sradhas here. Our deceased ancestors 
have of course got buried in the Atlantic ocean ^ The Pitris 
of the Esotorism are our lawful successors to this earth in 
due time, wlien another geological formation will submerge 
several of the existing countries on the surface of this earth. 
All these are assured to be scientific facts, although they 
may appear strange to an exoteric eye. But they could be 
d^tinctly perceived, by ascending to the proper esoteric 
pianos with the help of strong narcotics or even iii deliriums. 
This is more or less the current Theosophical version of the 
Maha-bbarata, the highly venerated ancient Epic poem of 
the Hindus. The civilized Hindu of the modern day is 
higlily delighted and surprised to find that so much of scien- 
tific facts has been discovered by the Theoaophist from the 
midst of the Maha-bharata which has been, till yesterday» 
considered only as ordinary Indian History. God bless ,the 
Theosophist for raising India all on a sudden to the high 
level of a scientific country. The poor Pandit however can- 
not clearly, comprehend most of these grand scientific eluci- 
dations. He has a strong brain which is not at all porous. 
None of these modern ideas and reasonings can penetrate 
through it. But ho is somewhat bewildered and greatly 
displeased that foreigners should attempt to steal a march 
over him. Ho has enjoyed the monopoly of religious wisdom 
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in the land all along and that he should be disturbed in this 
fashion surely evinces an unexpected march of Kali. The pure 
scienti^c critic doGvS not relish any of these unnatural displays. 
He knows that the Maha-bharata is a real human history, 
the great war at Kurukshetra liaving taken place exactly 
800 B. C. and that Thakshaka who is described as a serpent, 
that bit Parikshit some years hence, is a chief of the Nagas, 
a wild tribe that inhabited the forest close to Delhi. Arjuna 
and Krishna having once set fire to their forest for the pur- 
pose of securing the forest for plantation, Thakhaka waiting 
for a fit opportunity caught Parikshit and assasinated him 
to reak vengeance against Arjuna*s cruelty. Such is the 
course adopted by the critic in his method of reviewing the 
text. In spile of the ignorant blunt ness of the Pandit* the 
perverse ingenuity of the critic and the deep raving of the 
theosophist, it is evident that the main subject treated in the 
text is not in the least correctly understood by any of 
them. The different varieties of views here expressed, dia- 
metrically opposed to one another, in themselves betray the 
fact ot their having been deplorably mistaken. What is the 
poor Hindu, the lawful owner of the ancient literature now 
to do, when his ancestral property is thus besieged on all 
sides, and varieties of deadly weapons are thrown all round 
for its destruction ? The Pandit tries to reduce the arable 
land into a quagmire, the critic poisons the whole and tries 
to convert it into a burial ground* and the Theosophist 
attempts to colonize the same with gnomes and hobgoblins, 
rendering the locality itself unapproachable and frightful. 
Is the unfortunate Hindu to abandon his own property, as 
hopeless of recovery under these circumstances \ No, he can 
yet hope, his wise ancestors have provided it with invulner- 
able fencing, and be may be assured that none of the modern 
attacks have yet reached even the surface of the land, much 
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less beneath it. Let him therefore carefully find out the 
gate provided and enter through the same. He is sure to 
find his old property as fresh and healthy as ever. An 
^ examination of the original text itself will furnish him with 
the necessary materials for his benefit and improvement* 

We have by this time found in this last Parva of the 
Epic, that all the characters introduced in the text are pro- 
vided with suitable and respectable places in heaven. All 
of them originally came down from heaven and have now 
returned thither after their death in the battle of Kuru- 
kshetra, excepting the five Pandavas, Panchali, Dhrita- 
rashtra, Kunti, Gandhari and a few females, as well as 
Krishna and the Yadavas who waited for some time longer, 
before their return. Thus we can clearly see that the story 
alludes to the heavenly beings and not to human ones. 
The general distinction for them in heaven is into Devas and 
Asuras both being sons of the same father Kasyapa but by 
two mothers, Diti and Aditi. We have already noticed in 
detail the significance of these terms and it would be tire- 
some to repeat the whole. 

I II 

^ ^ ^ I 

One who sees things is Kasyapa or pertaining to ele- 
ments. K^yom means spirituous stuff, the drinking of 
which gives the name Kasyapa* ” 

These definitions refer to the dealings with Maya a 
little out of the way of pure Bramhan. 
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“ Aditi is inclined towards Dharma but Diti to brut^ 
force. ” The Devas, sons of Aditi, therefore lead to Dharma 
and Asuras the sons of Diti lead to wrong direction. 

?ngrTOr 

?TFrr Ipt • 

9iT^ gcrr: i 

3T5: ?Pi: f^jn^Rrfsn^wsRTtsgrr: u 

“ From the faiCe of Bramha were born the Devas with 
brightness. From his back side the Asuras came, Asu 
meaning Prana 

The Devas lead to Satwa and divine paths* whereas the 
Asuras lead to the ways of prana, life or worldly affairs. 
Thus, there is by creation, a natural animosity between the 
two classes. They must therefore quarrel and oannot sub- 
sist together. The Asuras have to be tamed down to live 
peacefully with the Devas. This has to be accomplished 
with the help of the Devas themselves. ‘ The taming of the 
Aswas • is really the story in the Maha-bharata. This is 
of course a very hard task and once accomplished is a glo- 
rious victory. 

gpft ^5^1 5rqfJrg?lT 11 

The Devas and Asuras thus represent the two guidin g 
principles in the whole religious cosmology of man. They 
are the leaders of the Nivriti and PraVriti margas, the invo- 
volutionists and the evolutionists respectively. To stop fur- 
ther evolutions or births accompanied by their usual miseries 
we must seek the help of the Devas, the involutionists, and 
work out the Maha-bharata or Karma-Yoga. The necessary 
processes are discovered by the divine vision of VyaSa ^nd 
detailed. 
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T: qMf I 

SiHJrr i%5f i 

snlfTsi^m i 

8T?frf^?^«>T l^r cITOI ^TTltcTRFir I 
^^cTT crm i 

^ I 

ssrsRrr trro^^r JTfKRrJ^^i . 

5rni'>r:*i 

f^s^q'T %^¥rT»TTHr 5r?;rgi35Ji^ ^ 


“ This sacred Itihasa was created or prescribed by the 
all knowing Rishi named Krishna by his tapas an]d know- 
ledge of all subjects. He perceived through his divine eyes 
this Itihasa, proclaiming, the fame of the Panda vas to the 
world, the play of Sri -Krishna and the emancipation of the 
divine lords of the Universe.” 


53. Sri-~ Krishna and Vyasa’^ Krishna,. The 
above passage at the very close of the Great Epic Poem parti- 
cularly reminds us of the clues furnished all along, and 
repeats the warning against any further possibilities of form- 
ing mistaken notions as to the real significance of Vyasa as 
the author of the Maha-bharata. His proper name is stated 
here as Krishna and he is described as gifted with all the 
Sidhis of a Yogi. He is not therefore virtually different 
from Sri-Krishna, the Lord of Yoga- He is separately trea- 
ted as a character to represent the whole process detailed for 
the Blarma-Yoga. Sri-Krishna thus denotes the basis of 
Karma-Yoga and Vyasa-Krishna alludes to the actual pro- 
cess^ detailed for the same* The Puranic descriptions also 
often give out the facts explicitly to prevent mistaken views 
on the subject. 
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Vyasa here is said to have dealt with the redemption 
of all the divine characters in the Universe or Viswa, 

^»Tr>TRt ii - 

This means that an exhaustive analysis of the Tatwoms 
or categories of religious sphere together with the processes 
of merging therm in the Bramhan, is furnished by Vyasa. 
It is plainly stated here that the Maha-bharata was first 
seen by Vyasa through divine vision and then prescribed by 
him, nirrnitom. 

The whole process prescribed could therefore bo visible 
only to a Vyasa-Krishna) the term Krishna particularly 
specifying, as we have already noticed, Papa-^Karshana 
or destroying sins. The title Krishna is therefore the most 
appropriate ont? both to the Lord of Karma-yoga as well as 
to the process of Karraa-yoga. Vyasa-Krishna and Sri- 
Krishna thus make up the whole of Karma-yoga, the Maha- 
bharata, the illustrious rule of the Lunar Dynasty and the 
first half of the Permanent History of Bharata-Varsha. 
The practical help and favour required from both of these 
Krishnas end here with the return of all the characters in 
the Maha-bharata to Swarga or Avyakba. The second or 
the other half of the Permanent History of Bharata-Varsha 
is a more glorious one and the would-be incarnations must 
be of a higher and superior type. 

From the permanent history in the Dwapara Yuga just 
closed, we must proceed to that in the Treta-yuga, but not 
come down to Kali or even lower dbwn. The march of this 
permanent history is upwards from B.' 0. to B. B. C and 
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certainly not to A. D, This history is worked out and written 
from right to left, like the Persian book beginning from the 
last page onwards to the very title page. The progress is 
from right to left, from Dekshina to Varna or Uttara, from 
south to north, from Karma-yoga to Gnana-yoga. To the 
enlightened historian of the modern day, this is surely an 
awkward, antiquated and unnatural method of procedure. 
It is beneath his recognised dignity and certainly not worth 
his while? to waste his precious time and worry himself un- 
profitably with such unscientific barbarisnls, Let him now 
wisely bid good-bye and repent for his past unconscious 
mistake. 

In the general interest of our sacred religion and in 
that of the great Epic in particular, we cannot help reite- 
rating in the strongest ter'ms, at the end of this volume? the 
definite conclusiens we have logically and reasonably arrived 
at by a critical examination of the whole of the contents of 
the text. We have been distinctly told here that the contents 
of the Epic refer to the play of the divine Vasudeva, and 
that the exact nature of the work described alludes to the 
redemption of all the divine characters in the Viswa. We 
are also plainly informed that all this is prescribed by sage 
Krishna called Vyasa, having observed everything properly 
in his divine vision. 

€er i 

Now, the above are the very words in the holy text 
whose technical significance has not been correctly under- 
stood by the modern interpreters. God Krishna is the divine 
basis pf the Karma-yoga, and sage Vyasa is its exact process 
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of performance. The divine characters of the Viswa whose 
history alone is told throughout, allude to the Vasanas 
acquired by the performance of various religions acts as well 
as their play in the mentml sphere of religious devotion tech- 
nically called Viswa. God Krishna is thus no human being 
born anywhere in India, however divine he may be made * 
for the purpose of establishing the current ignorant interpre- 
tation of a highly scientific subject. He exactly represents 
the limited divine basis attainable by the process of Karma- 
yoga called Sage Krishna as well as Vyasa. The spliere of 
action called Viswa denotes the psychological region in which 
the workings of the religious Tatwas are described, without 
the slightest reference to anything earthy. Almost every 
sacred text in the literature proclaims this divine history in 
various ways, in the usual technical method, but it is very 
unfortunate that the modern authorities have now forgotten 
the very style of treatment* The following couplet from 
the Soota-Samhita most succinctly explains the whole 
subject. 

mi i 

** It is the Apada that has become the Pada, and the 
latter has to resolve into the former. He who perceives this 
relation between the Pada and Apada is alone said to per- 
ceive correctly. *’ 

This is purely technical and will not permit of any lite- 
ral interpretation now prevailing. Pada denotes the mental 
conception of the subtle form of the formless Brmhan, uti- 
lized for yogic meditation ; and Apada represents the form- 
less Absolvite itself. The creation or evolution of these 
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divine forms commencing with Sabda-Bramhan or Parana— 
Parasha> in strict conformity with the scientific principles 
of religious philosophy, as well as the destruction or invo- 
"lution of the same in due course, are exactly the histories 
and incidents narrated in every holy pa,ge of the religious 
literature. Tiie geographical regions pertaining to these 
histories are surely mental, and not physical as totally mis- • 
understood by the modern authorities, T^e requirements 
of a Purana or the rules* prescribed for its composition are 
detailed as follows. Vide page 49, Volume I. 

g^ioT I 

R§orr 3fr i 

^rr ^ i 

siTtr? ?R?ft ?rrfi?fr ci«rr i 
?tT: i 

‘dr^rr i%d<jrr •^frfr^rcs^'iv: I 

dESJSTl- dUf^dld: 5rr^f%5TR|: I 

lR:|f|'nwwt dgc'Ti%?dd; i 
Trddicq'radrar’l 5TT%^’i|^’3dr ft d: i 
=d 'rftd'ftdq; i 

, ddr dqff ^ I ■ 

gftddirr: u 

II 

“ Sarga, Pretisarga, Vamsa, Manwantara and VamBanu- 
charita are the five characteristic requirements of a Parana. 
The Supreme Bramhan is associated with a Sakti which is 

Nirguna or devoid of attributes, eternal, all- pervading, 

support of all and attainable only by Yoga. This Sakti is 
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said to contain three Saktis called Rajas, Tamas and Satva 
from which three Goddesses by name Saraswathy, Maha- 
Kali and Maha-Lekshmi originated and took separate forms. 
An introduction of this kind is first started by the great 
sages to explain creation. This introduction up to this stage 
is styled Sarga. The further description of the origin of 
Bramhaf Vishnui and Rudra, for the purpose of explaining 
creation, preservation and destruction, is called Preti-Sarga. 
The description of Manus from Swayambbuva downwards 
is called Vamsa or family. The intervals of time between 
the various Manus are Manwantaras- The description of 
the workings of Manus* families is Vamsanucharita *', 

In the above passage which is fully technical, even a 
literal interpretation peruraptorily excludes as worthless and 
irrelevant every earthy stuff now pointed out by the learned 
interpreter of the day. We are new completely convinced 
that the modern expounders of our sacred literature own not 
an inch of grouud within the holy precincts of the religious 
region* It is therefore no criminal offence, no unwise policy, 
no ethical wrong, no irreligious blasphemy, no breach of 
etiquette, no lo&s of common sense, to ignore completely the 
prevailing elucidations of the erudite authorities on the sub. 
ject as a whole* It is also vain to hope for useful infor- 
mations at any time from any such quarters. 

q-q-: 1%^ 

i 

q^^rr: ii 

^ Before closing this last Parva it may bo interesting to 
notice almost the very last words of the text alluding to the 
significance and composition df the Maha-bharata. 
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ag; I 

8n%55 *T»T^?gf5r; i 

5«iT|[qR:T: ag: I 
^rr^ciFTre^i f «r4?n^2iT u 
The following is a literal translation. 

Krishna-dwipayana did the whole of this sacred 
Bharata by three years. He connected with this Bharata, 
the would.be emanicipation . ” 

, Here, the year or Samvatsara is generally used to repre- 
sent a fundamensal principle. 

That on which everything rests is a Samvatsara. The 
three years probably refer to the three gunas of the Avyak- 
ta, namely, Satwa, Reja <*ind Tama. The Maha-bharata 
deals with these three gunas and ends in Avyakta their 
original source. The final emancipation which has yet to 
come* Anagata ’ is connected with this Bharata; that is, 
the Maha-bharata process reaches up to that stage- The 
final emancipation is available only in the gnana-yoga or 
Eamayana of the Solar Dynasty. Our next chapter, the 
second half of the Permanent History of Bharata-varsha 
is here foreshadowed, Vyasii s proper name is given in full 
as Krishna-dwipayana or Krishna living in the island* This 
island and Dwaraka,^ Sri-Krishna’s island, both allude to a 
purified heart. Thus, there is hai'dly any difficulty to catch 
the clues invariably furnished* The mistake lies in the 
ignorance of the subject, and the consequent inclination to 
establish some mistaken views ends in irrelevancies and 
confusions. 
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We must therefore csonfess without a murmur that the 
venerable authors of our religious literature have provided 
us ^fith abounding clues to understand the whole subject 
correctly, from the very beginning to the end. 

A reference to the following passage from the first 
Parva of the text clearly pointing out the true import of the 
subject as a whole, must, especially at this stage, convince 
every unbiased^ reader of this fact constantly repeated 
throughout this essay. 

II 

i 

3To2T^Tf^ I 

“ The eternal Paramom (not nishkalora) Bramhan is 
the Eternal fight whose divine work is described by the wise. 
Tlie Viswa Universe with itw birth, death and rebirth origi- 
nates from this Avyakta, which is a combination of exis- 
tence, non-existenco and both together. Here the philosophy 
of the^ve subtle elements is given. It is this that yogis 
ever medidate upon, and it is the very entity that they per- 
ceive in their hearts, as if in a mirror. *' 

The above passage deserves to be carefully noticed as 
it would entirely disprove the cogency of ithe current inter- 
pretations and criticisms of the great Epic. A slight know- 
ledge of the technicalities so often explained in this essay 
will surely furnish a clear idea of the subject matter* It is 
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plainly stated here, that the eternal Sabda-bramhan is the 
highest goal aimed at in the text and that it is its divine 
work that is described therein. 

jfw f^sqrfJT ii 

The region of devotional work detailed is certainly 
mental and subtle called Viswom where tbe evolution and 
involution of the subtle elements constitute the work 
specified. 

This Sabda-bramhan is a combination of Avyakta and 
Parom, and it is perceived like reflection of the Supreme 
Spirit in the heart engaged in yogic meditation. 

sn%i%^w5rR[tf ii 

It may be clearly observed here that the above is 
exactly the technical idea expressed in verse 3 Adhyaya 8 
of the Bhagavat-Gita. 

asr i 

^ ^r^RT: ii 

Aksharom is the Paramom or Saguna-bramhan. Its 
Swa-bhava or character is called Adhyatmora. Visarga or 
relinquishment which leads to the perception of the subtle 
elements is here technically known as Karma. 

We obtain here a clear idea of the work expected from 
the religious instructions furnished in the great Epic as well 
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as the celebrated Bhagavat-Qita. The Karma or actiod 
described in both is specified as Visarga or relinquishment. 
We now know more or less what the Maha-bharata and the 
Bhagavat-Gita contain and contain not. 

Conclusion, We have now gone through the 
whole of the contents of one of the greatest Epics owned by 
a great and ancient nation in the world « In doing so how- 
ever, our main and only object was to bring to light the now 
forgotten Puranic method particularly -adopted for the treat- 
ment of sacred subjects in the whole of our religious lite- 
rature, and we are by this time completely assured that all 
the prevailing ideas of inconsistencies, irrelevaneies, ana- 
chronisms, mythologies, allegories and human histories as 
attached to its sacred contents are but the mistaken results 
of unfortunate and injurious misinterpretations consequent 
on the entire ignorance of the technical method of treatment. 
It Would indeed be a mere waste of time and energy now to 
continue quarrelling over even the existence of this Puranic 
method. Such an unwise persistency will only prove detri- 
mental to the recognised dignity and usefulness of the 
modern advanced civilization, without in the least affecting 
the solidity or value of the sacred literature long bequeathed 
to US by our venerable forefathers. For, it has all this time 
remained as a valuable treasure to those who sincerely cared 
to utilize its contents, and it will surely continue to be such 
to every human being without distinctions of caste or nation- 
ality, provided only he is prepared to seek benefit out of it, 
keeping aside all unbecoming ideas of bias and narrow 
sectarianism. It is a fountain of true knowledge where 
every thirsty soul can drink deep and quench his thirst. 
Sincerity and earnestness are the only simple requirements 
to secure complete achievement in this holy direction. It is 
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a bare fact that nothing really useful can be expected wi 
out these requisites, even in the sphere of mundane tr. 
sactions- 

fliTfiior -ii 

3n?iW ^ ^ # 

g?if f^sfJTircrqr ^g ¥3 Sigf^'T^r: i 

(^cfl ii 

5!i^g^r 

5f}?r^ i 

»TtRF^ 5riTrt^r% sfjrrrr 5Tr^i% ^ 

5«fici^: ?w?Ra^*Rr€f pwr^^Rfd ii 

5rr«r g^m ??cf 

g| ?r I 

»J5?rr 






